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ABSTRACT 
 Liberation, womanist, and feminist theologians re-imagine hope in light of 
suffering in a variety of communities, via the narratives of cross and resurrection. They 
insist that hope is shaped by its context and always practiced in response to particular 
suffering. This dissertation takes the experiences of women who have lived through 
domestic violence as the locus theologicus in which to investigate the question: “What 
constitutes hope after domestic violence?” A Catholic practical theological examination 
of House of Peace, a Latina domestic violence shelter, recasts hope after domestic 
violence as the practiced communal embodiment of an open and ambiguous future. 
 The first chapter presents domestic violence as a theological problem, tracking the 
past half century of feminist and trauma theologies’ questions and concerns in regards to 
domestic violence. Chapter two provides a survey of liberation theologies of hope (Metz, 
Moltmann, Sobrino, Isasi-Díaz, Haight, Johnson) and highlights the importance of hope 
as a communally embodied practice profoundly shaped by its context. The third chapter 
turns to the insights of womanist theologians (Williams, Terrell, Copeland, and 
Crawford) who conceptualize hope in the midst of Black women’s experiences of race- 
	 vii 
and gender-based violence. The fourth chapter investigates Latina theologians, Ivone 
Gebara and Nancy Pineda-Madrid, who present hope as what emerges through embodied 
practices of resistance. Their vision of fragile redemption yields insights for a 
constructive feminist reading of the Gospel of Mark’s “Empty Tomb” resurrection 
account. Chapter five re-imagines the “Empty Tomb” narrative and hope through the 
healing narratives and practices of the House of Peace, highlighting the possibility for 
everyday practices and relationships to mediate hope. The community at House of Peace 
practices the biblical story differently, thus challenging a singular, extrinsic 
understanding of the crucifixion and resurrection. They renew the concept and practice of 
hope—emphasizing embodiment and imagination—in alignment with both Latina and 
Catholic commitments. This examination of contextual communal practices and 
narrations of hope after domestic violence contributes to the fields of Catholic practical 
theology, feminist theology, and trauma theology. 
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INTRODUCTION 
Domestic violence, the systemic use of physical and emotional violence to control 
an intimate partner, isolates survivors from others, stunts their ability to imagine different 
options for the future, and stifles their agency and ability to tell their story. In the process 
of healing after domestic violence, survivors must find ways to reverse these outcomes, 
connecting to communities, narrating possible imagined futures, and finding safe spaces 
to practice their own agency and be heard. Psychologist understand these practices of 
care, community, and imagination that do this type of healing as embodied practices of 
hope.1 In the Christian tradition, hope is described in the Pauline writings2 as a central 
virtue of the Christian community. And yet, at the same time, hope remains elusive. It is a 
theme which appears in many disciplines, aside from theology, and is a concept often 
invoked in our daily lives. As a word, “hope” defies a singular definition; even within 
theology, hope resists a universal meaning.  
Most simply, hope is understood as a belief that the future is open. C. R. Snyder, 
one of the developers of positive psychology and the founder of “hope theory,” divides 
hope into two parts: agency and pathways. First, hope requires agency, the ability to set 
goals and the ability to move oneself towards those set goals. Second, hope is the belief 
and ability to attain those goals through multiples pathways.3 Trauma psychologist 
																																																								
1 Susie S. Sympson, “Rediscovering Hope: Understanding and Working with Survivors of Trauma,” in 
Handbook of Hope: Theory, Measures, and Applications, ed. C. Richard Snyder (Cambridge, MA: 
Academic Press, 2000), 289. 
2 1 Cor. 13:13 (NRSV). 
3 C. Richard Snyder, “Hypothesis: There is Hope,” in Handbook of Hope: Theory, Measures, and 
Applications, ed. C. Richard Snyder (Cambridge, MA: Academic Press, 2000), 8-9. 
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Kaethe Weingarten argues that “thinking of hope as a verb not a noun helps make the 
shift from considering hope as a feeling to considering reasonable hope as a practice.”4 
Weingarten’s “reasonable hope” sets manageable goals into the future to help build 
agency, leaving room for doubt and failure.  
In addition to the focus on agency into the future, outlined in the psychological 
understandings of hope, Christian theological understandings of hope include an 
understanding of God’s promise, an innate human capacity for hope, a call to present 
social action, and a communal embodiment. Theologians share this understanding of 
hope as a practice necessary for healing, especially salvation in response to suffering. In 
the edited volume Hope: Promise, Possibility and Fulfillment, which explores Catholic 
understandings of hope, Dominic Doyle defines hope as “the desire for a future, difficult, 
yet possible good.”5 In this definition, Christian hope is an orientation towards the future, 
which is believed to be good but not taken for granted. Christian hope is not only focused 
on the future, but derives its foundation from the past in the events of the cross and 
resurrection, as Thomas Stegman points out in his contribution to this same volume on 
hope.6 The Pauline letters are considered to be the earliest Christian theological writings 
on hope, and focus greatly on the example of crucifixion and resurrection for humanity as 
																																																								
4 Kaethe Weingarten, "Reasonable Hope: Construct, Clinical Applications, and Supports," Family Process 
49, no. 1 (2010): 8. 
5 Dominic Doyle, “‘A Future, Difficult, Yet Possible Good’: Defining Christian Hope,” in Hope: Promise, 
Possibility and Fulfillment, ed. Richard Lennan and Nancy Pineda-Madrid (New York: Paulist Press, 
2013), 17. 
6 Thomas D Stegman SJ, “‘That You May Abound in Hope’: St. Paul and Hope,” in Hope: Promise, 
Possibility and Fulfillment, ed. Richard Lennan and Nancy Pineda-Madrid (New York: Paulist Press, 
2013), 30. 
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an example of God’s promise of salvation. Resurrection becomes the central metaphor 
and foundation for Christian hope.  
The resurrection tradition ensures we can have hope that evil and death do not 
have the final word and that God will continue to find humanity valid and redeemable. 
This hope in our own future—what theologian Jon Sobrino calls a “qualified hope”—was 
a precondition for the Christian understanding of Jesus’ resurrection and set the stage for 
early followers of Christ to interpret his death as not the final word.7 The first apostolic 
witnesses of Christ’s resurrection became the historical mediators of humanities 
transcendental hope, leading Christian hope in the resurrection to be a “fulfilled hope.”8 
Hope, commonly discussed as a gift or a grace from God, comes to humanity by our 
nature. Nancy Pineda-Madrid writes that “our inclination to hope is fundamentally our 
response to God and God’s initiative rather than an independent act of our will.”9 Hope 
comes out of humanity’s response to the call of God towards the good that lies in the 
future. Catholic theologian Roger Haight points to hope’s “transcendental roots” in our 
human nature. Our existential reality is founded upon a certain hope in the permanence of 
our existence. “[Hope’s] origin is an element of human existence as such; as a 
fundamental confidence and trust in being itself, it includes a desire for permanence in 
																																																								
7 Jon Sobrino, Jesus the Liberator: A Historical Theological Reading of Jesus of Nazareth Vol. 12 
(London: A&C Black, 1994), 244. 
8 Karl Rahner, Foundations of Christian Faith: An Introduction to the Idea of Christianity (New York: The 
Crossroad Publishing Company, 1978), 269. 
9 Nancy Pineda-Madrid, “Hope and Salvation in the Shadow of Tragedy,” in Hope: Promise, Possibility 
and Fulfillment, ed. Richard Lennan and Nancy Pineda-Madrid (New York: Paulist Press, 2013), 122. 
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existence.”10 By continuing to answer “yes” to life and God, we are living into our hope, 
which is given to us by God, through our human nature.  
Many feminist and liberation theologians argue this is only possible through 
action within communities. Hope is developed by the community and individuals are 
influenced to cultivate their hope in community with those around them. Colleen Griffith 
argues that “While it remains the nature of hope to nourish a personal sense of calling, 
hope both requires and includes a larger sense of community.”11 The community 
mediates God’s grace, which allows us to accept hope and practice it together. In this 
respect, hope is both a belief and an action. In this same volume, Pineda-Madrid expands 
on this notion, defining hope as a “‘yes’ to life and to God in the midst of sorrow as well 
as joy”12 which is both contemplative and active. Christian hope is not a passive wishing, 
but rather a burning, given to us by God, which leads us to action. This dual nature of 
hope as both a gift and a call to action is found in many modern theologies of hope, 
stressing the connection between faith and practice. 
 The ways in which hope is experienced and practiced are deeply shaped by the 
context of individuals, the types of suffering they face, the resources at their disposal, and 
the communities in which they are situated. The contextual nature of suffering, salvation, 
hope and hope practices, opens up the practical theological question at the center of this 
project: “what is hope after domestic violence?” In the final chapters of this dissertation, I 
																																																								
10 Roger Haight, Jesus: Symbol of God (Ossining, NY: Orbis Books, 1999), 141. 
11 Colleen M. Griffith, “Christian Hope: A Grace and a Choice,” in Hope: Promise, Possibility and 
Fulfillment, ed. Richard Lennan and Nancy Pineda-Madrid (New York: Paulist Press, 2013), 11. 
12 Pineda-Madrid, “Hope and Salvation in the Shadow of Tragedy,” 120. 
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refer to hope after domestic violence as “embodied imaginative hope.” Embodied 
imaginative hope is what arises from communally embodied practices which maintain an 
open but ambiguous future. Embodied imaginative hope is a way of referring to practices 
found in present day communities of healing and can help us to re-imagine hope and 
resurrection in light of domestic violence healing. These practices of hope challenge the 
singular, extrinsic understanding of the crucifixion and resurrection events, connecting 
the everyday experiences of suffering and healing to the deeper revelatory nature of the 
Christ event to the Divine-Human relationship. Ultimately, this dissertation makes the 
claim that practices of hope after experiences of suffering—like domestic violence—
constitute embodied imaginative hope in that they reveal the deep sacramentality of our 
everyday lives, communities, and relationships. This Catholic feminist practical 
theological investigation of hope and resurrection connects the larger ecclesiological 
community, as the Body of Christ, to the work of embodying salvation in history for each 
other through witness, support, and presence. 
On Method 
In order to investigate hope within the context of healing after domestic violence, 
this project approaches the question by employing a Catholic practical theological 
method. Practical theology argues that the most significant theological question at hand is 
“how doctrine and belief are embodied and enacted in a lived faith rather than in the 
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realization of a neat and coherent fit with systematic categories.”13 A Catholic practical 
theological method embodies this understanding of theology by turning to the daily lives 
and practices of people, shaped by their communities, contexts, and life experiences, as a 
source of theological insight and revelation. This project is distinctly Catholic in its 
theological investigations and methodology in a number of ways. First, the majority of 
theologians, theological principles, and contextual investigations are Catholic. There are 
a number of larger theological conversations this project engages in and contributes to, 
including feminism, liberation theology, trauma theology, and others. But one of the 
central connecting characteristics of this project’s method and contribution is its concern 
with Catholic voices and contexts. 
Second, this project is strongly rooted in the Catholic principle of sacramentality. 
The Catholic sacramental imagination,  
suggests that in theory everything can refer to God, especially also within 
daily life. This means that God’s grace is not limited to the seven 
sacraments. All human practices and experiences are potential grounds for 
experiencing God. Joyful moments, liberating processes, hardships, and 
painful situations are all open in principle to faith journeys and theological 
reflection. Love and abuse, cooperation and oppression, caring and 
suffering: good and evil are often inextricably woven together in the fabric 
of human experiences, and this is where God is celebrated, called for, or 
denied existence.14  
 
The principle of sacramentality pushes this project to investigate the practices of a 
particular community of domestic violence survivors, treating their practices and insights 
as possible sources of theological insight and revelation. These contextual practices of 																																																								
13 Kathleen Cahalan and Bryan Froehle, “A Developing Discipline,” in Invitation to Practical Theology: 
Catholic Voices and Visions, ed. Claire E. Wolfteich (New York: Paulist Press, 2014), 43. 
14 Claire E. Wolfteich, ed. Invitation to Practical Theology: Catholic Voices and Visions (New York: 
Paulist Press, 2014), 319. 
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hope, because of their sacramental nature, become central to this investigation into hope 
after domestic violence. The sacramental nature of practices and our lives will be 
foregrounded throughout this project. The Catholic practical theological method at the 
heart of this dissertation reinforces the Catholic sacramental world-view, including 
human experience’s role as a source of revelation. 
Third, this project is distinctly Catholic in its turn to the popular religious 
practices of a particular community. Connected to the sacramental principle, the practices 
of Catholic communities give us insight into the theological source of sensus fidelium. 
Sensus fidelium, or the sense of the faithful, is a Catholic understanding of the work of 
the Holy Spirit in our everyday lives. The Spirit “speaks not through supernaturally 
infused knowledge, nor ordinarily, through ecstatic visions. The Spirit of God must be 
heard in the testimony of the Scriptures and the living tradition of the Church manifested, 
in large part, in the testimony of the entire believing community.” 15 We must turn to the 
practices and insights of communities in order to get a fuller picture of the work and 
presence of God in our world. 
The turn to popular religious practices and communities is not a new method 
implemented by Catholic practical theology. In fact, Latino/a Catholics have turned to 
popular Catholicism for almost half a century as a significant source of theological 
insight. Latina theologian Nancy Pineda-Madrid makes this history and contributions of 
Latino/a Catholic theologians clear in her piece “The Blessing of a Latino/a Religious 
Worldview.” She writes, “Through popular Catholicism, Latino/a Catholics have 																																																								
15 Richard Gaillardetz. By What Authority?: A Primer on Scripture, the Magisterium, and the Sense of the 
Faithful (Collegville, MN: Liturgical Press, 2003), 117. 
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continuously discovered the very real presence of divine mystery in the midst of their 
experiences of suffering, of yearning, of joy, of betrayal, or mourning—in other words, 
the whole range of human struggles.”16 In this same vein, this project turns to a particular 
community and their practices of hope after domestic violence as an important 
theological source. 
 Most significantly, this project centers around a community of women healing 
from experiences of domestic violence. House of Peace, a domestic violence shelter north 
of Chicago, has practiced hope in a variety of ways since opening in 2011. Upon entering 
the intentional community, families recovering from domestic violence are encouraged to 
rebuild their support systems, tell their stories, and begin the healing process. House of 
Peace is a unique domestic violence shelter in a number of ways. First, the women live in 
community, sharing meals, chores, child-rearing, and daily life. Second, the families 
staying at House of Peace stay for an average of six months, three times longer than the 
average stay at most shelters. Third, House of Peace is designed specifically for the 
Latina community in which it is situated, providing services in Spanish and encouraging 
the women to leverage their unique cultural resources. Finally, House of Peace is 
sensitive to the spiritual needs, practices, and resources of the women living at the house. 
While the agency is operated under the auspice of the Catholic Church, the shelter itself 
is ecumenical and provides time and space for prayer, meditation, and other religious 
practices. The patterns of daily life, uncovered through observations, interviews, and 
other ethnographic methods, at House of Peace greatly shape the practices of hope found 																																																								
16 Nancy Pineda-Madrid. “The Blessing of a Latino/a Religious Worldview.” Church, vol. 23 no. 4 (Winter 
2007): 7. 
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within this community and provide a rich context from which this project can explore the 
nature of hope and re-imagine the gospel narrative of the “Empty Tomb.” 
A final aspect of this project which points to its distinctly Catholic nature is its 
preferential option for the poor as a theological source. Theological ideas and practices 
must be contextualized, otherwise they will portray a false universalism, resulting in the 
ossification of theology or the production of oppressive ideologies. Theological methods 
which ignore particular socio-historical locations, especially for the voices of the 
oppressed, perpetuate toxic theologies which fail to address the issues and questions of 
particular communities. Rather than a universalistic approach to theological practices and 
voices, which often re-centers the bourgeois-white-male experience, this project chooses 
sources and contexts which center the voices and experiences of the poor and 
marginalized in our society. “The preferential option for the poor is a principle in 
Catholic social thought that not only influences concrete practices but is also relevant in 
guiding the practical theological research.”17 In order to step out of the theological cycle 
of reinforcing a particular privileged worldview, this project chooses to turn to the voices 
and practices of Latina immigrant survivors of domestic violence living in the United 
States, holding them up as important sources of theological insight. 
In order to implement the inter-disciplinary approach of Catholic practical 
theology and to contribute new, original theological constructions of hope, this project 
engages feminist, womanist, and Latina theologians, a feminist exegesis of scripture, and 
an ethnographic inclusion of a modern day community of survivors healing from 																																																								
17 Wolfteich, Invitation to Practical Theology, 320. 
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domestic violence. These three strands of theological tradition, scripture, and lived 
experience come together in this project to form a Catholic feminist practical theological 
method that will expand and continue theological concepts and practices of hope in light 
of domestic violence.  
This practical theological turn to context, practices, and human experience is a 
methodological norm shared by liberationist theologies of all kinds, including womanist, 
feminist, and Latina theologies. This project investigates practices of hope in the wake of 
domestic violence, bringing together the traditions and wisdoms of these contextually 
focused methodologies of liberation, womanist, and feminist theologians, exploring their 
abilities to answer the question: “What is hope after domestic violence?” This project 
roots itself in these liberation traditions, as well as contributes to and pushes forward the 
conversations taking place in Catholic practical theologies, feminist theologies, and 
trauma theologies. 
Contributions to the Field 
 This dissertation carries forward several conversations within the field of 
theology, contributing both practical and theoretical findings to the research areas of 
Catholic practical theology, feminist theology, and trauma theology. This project 
contributes foremost to the emerging field of Catholic practical theology, by inviting this 
field to incorporate the norms and methods of feminist practical theologies, especially 
womanist and Latina methodologies. At the center of this project are the lives and voices 
of the women at House of Peace. These women are not only survivors of violence, but 
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also immigrant women of color. Placing this community’s experience front and center of 
this Catholic practical theological project provides a unique context from which to 
investigate the nature of hope and resurrection and reinvigorates the Catholic preferential 
option for the poor. 
Feminist theology has named domestic violence a theological problem for 
decades. This project helps to move feminist theological work beyond diagnoses and into 
the practical theological conversation. This project highlights the current practices of 
healing and their theological implications for feminist theology. The embodied 
imaginative hope practiced in moments of fragile resurrection developed in this 
dissertation help to further feminist theological critiques and constructions of suffering 
and salvation. Specifically, providing a re-imagining of the resurrection narrative and 
tradition in a way sensitive to the feminist concerns with redemptive suffering, the 
glorification of self-sacrifice, and the erasure of women’s lived experiences. 
Trauma theologies have deepened our theological understandings of suffering and 
healing through the lens of trauma and have even engaged gender-abuse as a significant 
experience of trauma for women throughout history. This project continues this 
conversation forward, further complicating trauma as an experience deeply 
contextualized and moving beyond a non-contextualized (or universal) engagement with 
trauma, specifically considering the importance of race and class in experiences of 
trauma and healing. Suffering and healing are contextually shaped and both 
methodologies of practical and feminist theologies (especially womanist and Latina 
theologies) push trauma theology towards a critical reflection on subjectivity. This 
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project investigates the effects of context, racial and class identities of subjects, and 
embodiment—especially of survivors of domestic violence—on hope practice. 
Finally, churches have often responded to issues of domestic violence in their 
communities by developing training programs for clergy and spiritual advisors. This 
project pushes churches to consider responses to domestic violence that engaged the 
larger community. Rather than an elite educated few, churches, as the body of Christ, 
have a role to practice hope and resurrection as a community. And it is only in the entire 
community engagement can our churches fully embody hope, because hope is embodied 
holistically by individuals and communities. This project claims that, because hope is 
mediated by communities within history, our church communities are obligated to 
respond fully to experiences of suffering and crucifixion, like domestic violence, in order 
for the hoped-for future of the Church to be realized. 
Dissertation Outline 
This project begins with an overview of the problem of domestic violence and 
theology’s engagement with gender-based abuse. This first chapter outlines both the early 
feminist scholarship, which worked to diagnose domestic violence and label it a 
theological issue, and the historical response of church communities, which consisted 
mainly of education on domestic violence for clergy and pastoral care providers. This 
chapter briefly introduces trauma theory and its influence on feminist theologians 
engaging gender-based abuse, pointing to the theological foundations undergirding this 
project. 
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The second chapter surveys hope theologies from the contexts of post-World War 
II Germany, mid twentieth century Latin America, and early twenty-first century United 
States. These political and liberation theologies help to establish a foundational 
understanding of theology’s engagement with hope as a practice of discernment which 
names suffering and works towards liberation. Hope is holistic, including the individual 
and the community in this work of embodying God’s promise for freedom and 
flourishing of all.  
Following this survey of liberation hope theologies, this project turns to the 
question of hope after personal violence. Specifically, the third chapter looks at womanist 
theological perspectives on hope in the wake of personal violence experienced in slavery, 
post-slavery, and the modern day. Womanist theologians writing on hope, reveal hope 
not only to be contextual, but also deeply shaped in opposition to the suffering and 
oppression experienced by a community. Black women and womanist theology are 
particular important sources for the question of hope after domestic violence, because 
statistically Black women in the United States experience domestic violence at higher 
rates than women of other races.  
Building off the previous chapters, which argue hope is contextually determined 
and shaped in response to violence, the fourth chapter surveys Latina theologians’ 
contextualization of the cross and resurrection in light of Latina women’s experiences of 
suffering and salvation. This chapter ends with a feminist exegesis of the “Empty Tomb” 
narrative, bringing forth a female-focused narrative of the resurrection.  
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In the fifth chapter, in order to explore the nature of hope after domestic violence, 
this project engages the voices and narrative from House of Peace, a community that 
serves as a site for exploring the nature of hope in the wake of domestic violence. This 
chapter re-imagines the “Empty Tomb” narrative through the lens of the domestic 
violence and healing found at the House of Peace, a Latina domestic violence shelter in 
Chicago. The House of Peace community is a unique locus theologicus for this project 
not only because it provides particular examples of hope practices after domestic 
violence, but also because the community situates hope in relationship to the biblical 
narrative of resurrection. They name their narratives “Resurrection Stories.” The practical 
theological conversation taking place in chapters four and five between Latina 
theologians’ re-contextualization of the cross, the House of Peace’s “Resurrection 
Stories,” and the re-imagined “Empty Tomb” narrative reveals the nature of hope after 
domestic violence, as an embodied imaginative hope practiced in moments of fragile 
resurrection; meaning, that hope after domestic 1) names evil and suffering while 
exploring possible action for the here and now, 2) uses imagination to open the future 
while leaving room for doubt, and 3) most significantly, is mediated through healthy 
relationships and the mundane tasks of life. 
 The conclusion of this dissertation outlines and further develops this project’s 
contributions to Catholic practical theology, feminist theology, trauma theology, and the 
Church. The entire project concludes with the highlighting of future implications for the 
conception of embodied imaginative hope practiced in fragile resurrection and its 
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connection to the deep sacramentality of our lives, which is crucial to understanding and 
practicing hope in response to domestic violence.  
. 
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CHAPTER ONE 
DOMESTIC VIOLENCE AND THEOLOGY: NARRATING THE FEMINIST 
THEOLOGICAL CONVERSATION 
Introduction 
Domestic violence disrupts survivors sense of agency, connection to others, and 
imagined futures, through the imbalance of power and control within an intimate 
relationship. Since gender-based violence is a significant life experience for a large 
portion of women around the world, affecting one-third of all women in the United 
States, it becomes a logical center for theological reflection and discussion. Feminist 
theologians of the late 20th century, specifically, identified violence against women as a 
theological problem and moved to suggest systemic, structural, and practical changes for 
the Christian tradition. Feminist theologians brought gender-based violence into the 
public dialogical-sphere, and by the early 90’s, trauma theorist and other feminist 
scholars, such as Judith Herman, worked to connect gender-based violence with a clinical 
and psychological understanding of trauma. Through this dialogue, domestic violence 
rose to prominence as a public health concern in the United States. Most recently, trauma 
theologians brought the hermeneutical lens of trauma theory to bear on theological 
reflections, including the continuation of the conversation around gender-based violence 
and its theological implications. This chapter narrates the historical development of the 
modern theological conversation on domestic violence. 
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This dissertation argues that while feminist theologians have continued to place 
the experience of gender-based violence as an important locus theologicus, the 
conversation cannot remain solely centered around diagnosing domestic violence and 
framing it as a theological problem. In later chapters, this project carries the feminist and 
trauma theological conversations forward by engaging the practical theological questions 
gender-based violence poses. This project begins with questions such as, what are the 
bodily, communal, and mental effects of domestic violence on a person’s ability to have 
and practice hope? Other practical theological questions addressed in this project are how 
is hope practiced contextually in current communities of healing, and how can those 
practices inform, develop, or challenge feminist critiques and constructions of theological 
understandings of suffering and salvation?  
The Problem of Domestic Violence: Descriptions and Statistics 
 Domestic violence, abuse against an intimate partner in order to gain power and 
control, uses tactics such as physical violence, threats of violence, mind games, insults, 
minimizing, isolation, economic control, threats to loved ones or pets, and many others. 
Domestic violence is the systemic use of these types of behaviors against an intimate 
partner and is a timeless reality, which has affected humanity throughout history, but has 
been exacerbated by the increased emphasis put on property ownership and the 
privatization of the household over the last two-thousand years.1 
																																																								
1 R.E. Dobash and R.P. Dobash, Violence Against Wives: A Case Against the Patriarchy (New York: Free 
Press, 1979). 
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Unfortunately, today domestic violence is prevalent for many women around the 
world. Looking specifically at the experience of women in the United States, The 
National Intimate Partner and Sexual Violence Survey has estimated that close to one in 
three women (30.3%) have been “slapped, pushed or shoved by an intimate partner” 
during their lifetime.2 This 2010 survey included the completed surveys of 9,086 females 
and 7,421 males, from all fifty states and the District of Columbia, collected through 
randomized landline and cellphone contacts. This study measured intimate partner 
violence as including “sexual violence, stalking, physical violence, psychological 
aggression, and control of reproductive/sexual health.”3 A similar survey conducted one 
year later in 2011 by the same group, including the completed surveys of 6,879 women 
and 5,848 men, estimated that 4% of the women surveyed had experienced some form of 
physical violence just within the past year.4 When the scope of research is expanded 
beyond physical violence to include psychological aggression, almost half of women 
(48.4%) in the United States are affected during their lifetimes.5  
Survivors of domestic violence can suffer from a number of side effects. 
Survivors report a much higher prevalence of health issues such as “asthma, irritable 
bowel syndrome, diabetes, frequent headaches, chronic pain, difficulty sleeping, and 																																																								
2 MC Black et al, The National Intimate Partner and Sexual Violence Survey (NISVS): 2010 Summary 
Report. (Atlanta: National Center for Injury Prevention and Control, Centers for Disease Control and 
Prevention, 2011), 43. 
3 Black, The National Intimate Partner and Sexual Violence Survey, 37. 
4 MJ Breiding et al, “Prevalence and Characteristics of Sexual Violence, Stalking, and Intimate Partner 
Violence Victimization—National Intimate Partner and Sexual Violence Survey,” Morbidity and Mortality 
Weekly Report. Surveillance Summaries, 63, no. 8 (Washington, DC: 2014) 9. 
5 Black, The National Intimate Partner and Sexual Violence Survey, 55. This number stays the same for 
men as well, with almost half of men in the United States experiencing psychological aggression at the 
hand of an intimate partner in their life time. 
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activity limitations.”6 Overall, survivors of violence are three times more likely than 
women who have not experienced domestic violence to rate their physical or mental 
health as poor.7 Domestic violence costs our society billions of dollars every year in 
healthcare costs and lost productivity. The CDC estimates that in one year (2003) 
domestic violence cost the United States 8.3 billion dollars.8 Domestic violence is not 
only a prevalent issue, but an extremely costly one. 
Anyone can be a survivor of domestic violence; it affects people across race, 
gender, class, sexual orientation, and nationality. That being said it should be noted that 
according to the United States Department of Justice’s Bureau of Justice Statistics, the 
majority of victims (4 in 5) are females. The majority of perpetrators of violence, on the 
other hand, are male (90%).9 Also, while domestic violence is experienced by women of 
all ages almost half (47.1%) of survivors have their first experience of intimate partner 
violence between the ages of 18 and 24.10 This equates to one in six women under the age 
of 24 having experienced violence at the hands of their partner.  
In the United States, “an estimated 51.7% of American Indian/Alaska Native 
women, 51.3% of multiracial women, 41.2% of non-Hispanic black women, 30.5% of 
non-Hispanic white women, 29.7% of Hispanic women, and 15.3% of Asian or Pacific 
Islander women experienced physical violence by an intimate partner during their 																																																								
6 Black, The National Intimate Partner and Sexual Violence Survey, 72. 
7 Black, The National Intimate Partner and Sexual Violence Survey, 72. 
8 W. Max et al., “The Economic Toll of Intimate Partner Violence Against Women in the United States,” 
Violence Victim 19, no. 3 (2004): 259–72. 
9 Michael S. Kimmel, "'Gender Symmetry' in Domestic Violence: A Substantive and Methodological 
Research Review," Violence Against Women 8, no.11 (November, 2002): 1332–1363. 
10 Black, The National Intimate Partner and Sexual Violence Survey, 59. 
		
20 
lifetimes.”11 Women of all races experience domestic violence and while race alone is not 
a factor in domestic violence, it does act as a factor in how the abuse is experienced and 
in survivors obtaining help. In the United States, resources for domestic violence 
survivors who are also women of color are underdeveloped and underfunded.12 Womanist 
scholars are correct in pointing to the layering of discrimination experienced by women 
of color. Womanist scholar Toinnette M Eugene argues that for Black women the social 
services in our society (police, social workers, etc.) have already failed them so many 
times that these communities of women have become isolated, leading to the increase of 
misinformation about issues such as domestic violence and abuse. She calls the black 
community to action, specifically to protect and refrain from hurting each other, arguing 
that the community experiences enough violence from the outside world.13  
The vast number of women affected, its non-discriminating nature, and its long 
standing history in our society, all make domestic violence a difficult and complex 
problem to undertake. The systems of oppression which allow domestic violence to 
continue in these pandemic proportions are deeply rooted in our cultures. In the United 
States today, the physically violent actions of a perpetrator of domestic violence are 
considered illegal. But throughout the majority of history and still in many parts of the 
world, these types of behaviors, while not universal, were acceptable for the patriarch of 
a family.  																																																								
11 Breiding, “Prevalence and Characteristics of Sexual Violence, Stalking, and Intimate Partner Violence 
Victimization,” 11. 
12 Carol J. Adams, Woman-Battering (Minneapolis, MN: Fortress Press, 1994), 32. 
13 Toinnette M. Eugene, “‘Swing Low, Sweet Chariot!’: A Womanist Response to Sexual Violence and 
Abuse,” in Violence Against Women and Children: A Christian Theological Sourcebook, ed. Carol J. 
Adams and Marie Fortune (New York: Continuum Publishing, 1998), 187. 
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The Roots of Domestic Violence: Patriarchy  
In patriarchal systems, the actions of the patriarch are considered infallible. In 
fact, even today, behaviors of abuse towards an intimate partner are not necessarily 
signifiers that the perpetrator suffers from a behavioral or mental anomaly. These types of 
behaviors are often strategic and effective in controlling a relationship. “[As] a behavior 
that establishes the perpetrator’s control and dominance, nothing functions as effectively 
as battering.”14 The general consensus of activists and researchers in the field of domestic 
violence is that the prevalence of these abusive behaviors is not a signal that men are 
“just violent,” but rather our society has shaped traditional masculinity towards the need 
for power and control. 
Authors, R.E. Dobash and R.P. Dobash, searched the history of western culture 
for the roots of domestic violence, in their monumental work, Violence Against Wives: A 
Case Against the Patriarchy. Dobash and Dobash treat domestic violence as a social 
phenomenon, searching for its historical, biographical, and cultural roots, hoping to bring 
the “private” trouble of women into the public sphere.15 Dobash and Dobash argue that 
the western roots of the modern domestic violent issue comes from the leveraging of the 
Roman household through the expanse of Rome and the adoption of this patriarchal, 
male-ruled, structure by early Christians.16 By sanctifying the home, the household 
became a private matter and was outside the public eye. The nature of patriarchy as both 
a structure of rule and an ideology keeps those who have been subordinated in the social 																																																								
14 Adams, Woman-Battering, 14. 
15 Dobash and Dobash, Violence Against Wives, 13. 
16 Dobash and Dobash, Violence Against Wives, 34-43. 
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structures, such as women, out of the places of power, meaning the status quo remains 
unchanged structurally and socially.17  
Dobash and Dobash trace the continuation of the Roman household over time. Its 
evolution works to continually isolate and disempower women and other members of the 
lower class. The medieval household solidified property ownership and the transaction of 
property through male members of families, resulting in husbands acquiring their wife’s 
land and property directly from her father.18 The medieval glorification (and 
commodification) of women through the separation of love and marriage, courtly 
romance, and codes of chivalry, resulted in a further loss of agency for women during 
this time period.19 During the industrial age and the rise of capitalism, the devaluation of 
domestic work made women even more economically dependent on their husbands.20 
With each of these “developments,” women become more subject to their husband’s will 
and also his discipline. 
Physically abusing one’s wife was not illegal until the suffragist movement in the 
early 1900’s, and even then it was often dealt with outside of the court because of its 
“private nature.”21 Even once these laws began to be enforced, the financial dependence 
that survivors had (and continue to have) on their abusers continued to result in inequality 
and abuse for women. Surprisingly, even today, the first offense of physically beating a 
																																																								
17 Dobash and Dobash, Violence Against Wives, 44. 
18 Dobash and Dobash, Violence Against Wives, 45. 
19 Dobash and Dobash, Violence Against Wives, 46. 
20 Dobash and Dobash, Violence Against Wives, 50. 
21 Dobash and Dobash, Violence Against Wives, 74. 
		
23 
partner (or even just someone with whom they have had romantic or familial relations in 
the past) is considered a misdemeanor of domestic violence, whereas if the exact same 
crime is committed against a complete stranger the perpetrator is charged with a felony 
assault.  
Another set of authors, Polly Young-Eisendrath and Demaris Wehr, connect the 
maturation of patriarchy and domestic violence to the embracing of the Cartesian 
worldview, which separates “the individual mind as a separate mental space.”22 Young-
Eisendrath and Wehr argue against the “fallacy of individualism,” which creates a double 
bind for women, who are considered unwomanly when they exercise their agency and 
incompetent or childlike when they don’t.23 This double bind results in women being 
unable to satisfy the cultural expectations regardless of their actions and therefore 
“reasonable” violence, such a battering, rape, or prostitution becomes acceptable 
behavior against them. Rather than this double bind, created by an over emphasis of 
individualism, Young-Eisendrath and Wehr argue for a more realistic understanding of 
the human person as shaped by a community, in continued shared existence with others. 
Because it is only “through dependence, attachment, and compassion we come to know 
ourselves by knowing others.”24 By deconstructing the myth of individualism both the 
double-bind that women experience and the pressure men are under to be independent 																																																								
22 P. Young-Eisendrath and D. Wehr, “The Fallacy of Individualism and Reasonable Violence Against 
Women,” in Christianity, Patriarchy, and Abuse, ed. Joanne Carlson Brown and Carole R Bohn (New 
York: The Pilgrim Press, 1989), 119. 
23 Young-Eisendrath and Wehr, “The Fallacy of Individualism and Reasonable Violence Against Women,” 
120-123. 
24 Young-Eisendrath and Wehr, “The Fallacy of Individualism and Reasonable Violence Against Women,” 
136. 
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will be deconstructed. The reality is that our identities and agency are interconnected and 
socially constructed.  
In her controversial volume, The Violence of Victimhood, Diane Enns works to 
dissolve the binary between perpetrator and victim in order to hold society, as a whole, 
responsible for violence against women. Perpetrators are shaped by their experience and 
society, and do not bear the burden of guilt alone. In the same way that the trope of the 
innocent victim “ultimately robs the subaltern of moral agency and responsibility.”25 To 
say a perpetrator is fully accountable allows society to scapegoat one person, while siding 
with the victim. In reality, we are all culpable as part of a society which shapes and 
allows domestic violence. No one is innocent when domestic violence is understood as a 
systemic problem. Enns argues that “domestic violence awareness” has done little to 
actually change or stop domestic violence. The strict use of victim/perpetrator language 
places the blame on one person and allows the society to side with the victim and remain 
innocent. This results in little to no change in the cycle of violence. Rather Enns calls us 
to promote the well-being and support of women, along with direct action to change the 
systems of power which continue to oppress and shape the actions of both “victims” and 
“perpetrators.”26 When we reject the separation of “victims,” “perpetrators,” and the 
larger society, the issue of domestic violence is reframed as a systemic and societal 
problem, extending outside the private sphere of personal relationships.  
																																																								
25 Diane Enns, The Violence of Victimhood (University Park, PA: Penn State Press, 2012), 11. 
26 Enns, “The Violence of Victimhood,” 83. 
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Patriarchy’s effects on the family has deep roots in western society. Feminists 
have narrated this realty in hopes of revealing the corrupt systems which construct our 
world. When domestic violence is understood as a societal problem, rather than an issue 
confined to the personal lives of women, the burden of response is shared by the larger 
society. Along with diagnosing domestic violence as an issue stemming from patriarchal 
structures, feminist scholars have turned to the possibility of religious influences on our 
culture and violence against women. Domestic violence is certainly a theological 
problem, complicating investigations of suffering, sin, and salvation. But religion, like 
hierarchical rule and government, economic structures, or other constructed social 
systems, also plays a role in domestic violence’s construction. 
Religious Influence on Domestic Violence 
Over the past twenty years, a number of studies have looked at the relationship 
between religion and domestic violence. Beginning in the 1980’s, a number of feminist 
scholars conjectured that violence against women found in our societies could be 
connected to more fundamentalist readings of religious texts. Logically, one would 
assume religious beliefs which promoted inequality between men and women would 
correlate to practitioners of those religions perpetrating and experiencing more domestic 
violence. On the other hand, many would argue that more religious families might be less 
likely to perpetrate or experience abuse, either because of their staunch morality, strong 
community ties, or other similar factors. Many researchers brought the tools of statistical 
analysis to the issue of domestic violence, hoping the connection between religion and 
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domestic violence would become clear. Unfortunately, this was not necessarily the case. 
Most studies found little to no clear correlation between religion and domestic violence. 
In a study conducted with a cross section of Canadian adults (18+), who were 
married or cohabitating, it was shown that religious persuasion had little to no effect on 
spousal abuse. The level of religious belief and practice did not influence an abuser’s 
choice to abuse or not to abuse their partner. The only significant findings in this study 
were that more conservative Christian women were slightly more likely to abuse their 
husbands than other women and women who were more successful than their spouses 
were at higher risk to experience abuse.27 Another study found that while partners who 
have different religious traditions are not more at risk than partner who share religious 
traditions, men who are more conservative in their religious values than their partners 
perpetrate domestic violence at higher rates.28 But at the same time, religious attendance 
is inversely linked to domestic violence.29 Specifically, men and women who attend 
worship once a week and women who attend once a month are less likely to perpetrate 
violence.30 Causation cannot be assumed from these statistics. It is unknown whether 
weekly attendance makes someone less likely to abuse, or if people who are less likely to 
abuse attend religious services more often than those who abuse. Or there may be a third 
correlated factor that is not being considered. 																																																								
27 Merlin B. Brinkerhoof, Elaine Grandin, and Eugen Lupri, “Religious Involvement and Spousal Violence: 
The Canadian Case,” Journal for the Scientific Study of Religion 31, no. 1 (1992): 15-31. 
28 Christopher G. Ellison, John P. Bartawski, and Kristin L. Anderson, “Are There Religious Variations in 
Domestic Violence?” Journal of Family Issues 20, no. 1 (1999): 87-113. 
29 Ellison, Bartawski, and Anderson, “Are There Religious Variations in Domestic Violence?” 87-113. 
30 Christopher G. Ellison, and Kristin L. Anderson, “Religious Involvement and Domestic Violence Among 
U.S. Couples,” Journal for the Scientific Study of Religion 40, no. 2 (June, 2001): 269–286. 
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What is significant about these findings is that they show that all women, 
irrespective of religious tradition, experience domestic violence. Nancy Nason-Clark 
argues that “although there is no compelling evidence that violence is more frequent or 
more severe in families of faith, religious women are more vulnerable when abused.”31 
Because of the pressure many religious traditions put on the sanctity of the traditional 
family, religious women may feel guilty leaving their marriages or that the situation is 
somehow their fault, and are, in general, less likely to leave. A different study found that 
the cycle of leaving and returning to an abusive relationship was influenced by the 
survivor’s religious beliefs. M. N. Burnett discusses the need for pastoral language that is 
sensitive to survivors of domestic violence and understands that women who are 
experiencing abuse may believe they should stay in their violent situation in order to 
honor their marriage vows. Burnett argues that religious authorities should seek to “[free] 
abuse sufferers from a sense of obligation to their victimizers.”32 This poses a particular 
challenge in the Catholic Church, where most persons in authoritative roles are men, 
making it even more crucial that the full church community is involved in denouncing 
domestic violence. Religious institutions cannot ignore the issue of domestic violence, 
and when one in three of the women in their communities are affected by domestic 
violence in their lifetimes, religious leaders and communities are called to address this 
issue. 
																																																								
31 Nancy Nason-Clark, “When Terror Strikes at Home: The Interface Between Religion and Domestic 
Violence,” Journal for the Scientific Study of Religion 43, no. 3 (2004): 304. 
32 M. N. Burnett, “Suffering and Sanctification: The Religious Context of Battered Woman’s Syndrome,” 
Pastoral Psychology 44, no. 3 (1996): 145-149. 
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Role of the Christian Church in Responding to Domestic Violence 
 In a 1988 study involving 187 survivors of violence, researchers Horton, Wilkins, 
and Wright found that 101 out of the 187 survivors sought assistance from religious 
authorities (this sample included women who had sought protestant clergy, catholic 
priests, and Jewish rabbis). Only 30 of the 101 ranked their experience as satisfactory to 
very satisfactory. The other 71 survivors who sought religious help during their abuse 
ranked the experience as dissatisfactory to very dissatisfactory. Those who were 
dissatisfied with their experience of working with a clergy person cited being given bad 
advice (i.e. wear him out with sex), that the clergy member had little to no idea how to 
respond, or even being accused of lying as reasons for their dissatisfaction.33 A similar 
study found that one-third of battered women sought clergy, but clergy response were 
rated second to the lowest (just above nurses and physicians) on effectiveness (34%). The 
highest rated on effectiveness were women’s groups.34 At the same time, the 1988 study 
by Horton et. al. found that 45 out of the 187 participants found faith to be a comfort, 
providing them strength and even in 11 cases keeping them from suicide. But on the other 
side of the coin, 39 of the 187 cited their religion as the reason they stayed in the abusive 
relationship.35 Religion is an important part of the lives and decision making processes 
for many people. When people experience a crisis, they often turn towards their religious 																																																								
33 A. L. Horton, M. M. Wilkins, and W. Wright, “Women Who Ended Abuse: What Religious Leaders and 
Religion Did for These Victims,” in Abuse and Religion: When Praying Isn’t Enough, ed. A. L. Horton & 
J. A. Williamson (Lexington, MA: D.C. Heath & Company, 1988), 235-246.  
34 Lee H Bowker, “Religious Victim and Their Religious Leaders: Services Delivered to One Thousand 
Battered Women by the Clergy,” in Abuse and Religion: When Praying Isn’t Enough, ed. A. L. Horton & J. 
A. Williamson (Lexington, MA: D.C. Heath & Company, 1988), 232. 
35 Horton, Wilkins, and Wright, “Women Who Ended Abuse: What Religious Leaders and Religion Did for 
These Victims,” 235-246. 
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beliefs, practices, and communities for support and strength, rather than turning away or 
questioning them. This is found to be true for survivors of domestic violence.  
 One study conducted by Wendy S. Overcash, Lawrence G. Calhoun, Arnie Cann, 
and Richard G. Tedeschi compared the religious beliefs of a group of trauma survivors 
with a control group of non-trauma survivors. The researchers wondered how trauma 
affected religious beliefs, hypothesizing that trauma would bring religious beliefs into 
question, resulting in less faith in the trauma group as compared to the control group. The 
researchers found that the trauma group was correlated with greater psychological 
distress, but there was no significant difference in their satisfaction with life. At the 
center of the study was the finding that trauma did not affect their religious beliefs—
rather the religious beliefs provided a narrative frame for understanding the traumatic 
experience. Also, contrary to common thought, the core metaphysical belief (how God 
works in the world) was left completely unchanged.36 So not only do many people turn to 
their religious leader and communities, they also turn to their core beliefs in times of 
crisis. While the experiences with religious leaders have varied over time, personal belief 
systems remain steadfast and provide a narrative frame for their traumatic experience. 
Religion has the potential to be a powerful resource for survivors, which is why 
many feminist scholars have been active in calling religious leaders and communities to 
respond to domestic violence. Nancy Nason-Clark considers the experience of United 
States and Canadian survivors of domestic violence in the evangelical church in her book 																																																								
36 Wendy S. Overcash, Lawrence G. Calhoun, Arnie Cann, and Richard G. Tedeschi, "Coping with Crises: 
An Examination of the Impact of Traumatic Events on Religious Beliefs," The Journal of Genetic 
Psychology 157, no. 4 (1996): 455-464. 
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The Battered Wife: How Christians Confront Family Violence. Women and children 
experience violence both within the family and within the church and while the church 
can be a place to access resources and support, it has a history of functioning as a part of 
the patriarchal power structure in society, acting as a place where violence and abuse can 
take place or be exacerbated.37 Nason-Clark argues that on top of cultural inequality, the 
privatization of the evangelical household has worked to keep women within the private 
sphere, isolating them from help or support with domestic violence.38 She cites 
movements such as “promise keepers,” a men’s ministry focused on traditional male 
roles and masculinity, as strengthening the male dominant model of the family, which 
remains prevalent for many throughout the United States and Canada.39 Even more 
dangerous are programs such as Dr. James Dobson’s “Focus on the Family,” which touts 
that tough love alone can work to create a healthy marriage, even if these tactics are only 
practiced by one side of the partnership. The danger in this type of language and 
programming is that in an abusive relationship the full onus of change is placed on the 
victim, who has, by the definition of domestic violence, less control and power in the 
relationship than their partner.40 
In Nason-Clark’s study of United States and Canadian evangelicals, 69.8% of 
domestic violence survivors sought help from another woman in their church, 66.5% 
sought help from another Christian woman, and 58% sought help from their pastor, while 																																																								
37 Nancy Nason-Clark, The Battered Wife: How Christians Confront Family Violence (Louisville, 
Kentucky: Westminster John Knox Press, 1997), xvii. 
38 Nason-Clark, The Battered Wife, 24. 
39 Nason-Clark, The Battered Wife, 25. 
40 Nason-Clark, The Battered Wife, 27. 
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only 8.3% reached out to the police.41 Nason-Clark notes that for many of the women 
being educated on the pervasiveness of domestic violence was the turning point for them 
in being able to see their own relationship as unhealthy.42 Considering pastors are public 
figures and over half of the women in this study sought help from their pastors, 
awareness and education of clergy seems to be one important way of supporting 
survivors of domestic violence. Unfortunately, Nason-Clarks research also discovered 
that pastors tend to have a skewed view of the reality of domestic violence. The average 
pastor believes that 28% of married couples experience abuse (close to the 30% reality), 
but also believes that only 18% of their congregation experiences abuse.43 Pastors are in a 
natural position to provide counseling and education to survivors. Not only are pastors 
often approached by survivors, but they address their communities weekly and can use 
their place of privilege to condemn violence and challenge patriarchal systems.44  
 Pastors not only have an obligation to the survivors of violence in their 
communities, but also to those perpetrating violence. Churches have the difficult job of 
providing safe space for women and children while also understanding that perpetrators 
are also present in their communities and need religious and spiritual guidance, support, 
and accountability, keeping in mind many perpetrators may also be or have been victims. 
Pastors and other religious leaders have the power to hold abusers accountable on par 
with judicial institutions. “In fact, men who were clergy referred were more likely to 																																																								
41 Nason-Clark, The Battered Wife, 41. 
42 Nason-Clark, The Battered Wife, 50. 
43 Nason-Clark, The Battered Wife, 59. 
44 Nason-Clark, The Battered Wife, 148- 153. 
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complete (and graduate from) the [domestic violence treatment] program than those 
whose attendance was mandated by a judge. When the clergy and the courts both referred 
such men, their rates of program completion were very high indeed.”45 Accountability is 
one of the only ways perpetrators can change their behavior, and religious communities 
can’t provide accountability unless they are aware and informed on the nature of 
domestic violence. 
 One way communities have historically become aware and informed has been 
through the training of clergy. One problem with training programs on domestic violence 
is they are often self-selective training opportunities. This results in targeting the same 
clergy persons over and over, rather than expanding to those who most need this type of 
training.46 Another way religious communities can work to alleviate domestic violence is 
to work closely with nonprofits in this area. Partnerships between religious and secular 
services are extremely important for both sides, helping to bridge the gaps in each other’s 
network and services. Secular services can provide temporary shelter, legal services, and 
crisis counseling, while churches provide a consistent community, providing support in 
more personal ways, as well as addressing questions of faith and providing spiritual 
practices of healing. “The [secular] shelter provides a haven for physical safety but fails 
to provide an environment for spiritual healing.”47 Many conservative women don’t seek 
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out secular services because they fear their faith will not be taken seriously.48 But, by 
working together, everyone’s needs can be met. 
 Religious communities can provide support for domestic violence survivors 
through social networks; other women in a religious community become an important 
resource for those who have been isolated by abuse. Nason-Clark found that over half of 
the women in her study had provided some kind of support, with 91.9% of those women 
providing at least a listening ear.49 Integrated into the support provided by others in the 
religious community are the religious and spiritual beliefs and practices which help to 
provide healing for many survivors of domestic violence. One study, which included 151 
women with children who were involved in a violent incident in the past 4 months, asked 
three questions on religion and spirituality. “Of 151 women interviewed for this study, 
the majority (97%) noted that spirituality or God was a source of strength or comfort for 
them.”50 Almost all the women cited that their religious beliefs were part of their healing 
journey. On top of that, their religious involvement was a predictor of increased 
psychological well-being and decreased depression. Also, for women of color this was a 
predictor of increased social support.51 Gillium et. al. argues that  
The inclusion of a voluntary spirituality component in victim service 
programs may serve to greatly benefit some battered women. It may serve 
to lessen the depression that women in shelter tend to experience by virtue 
of being uprooted from their homes and having to stay in a shelter 																																																								
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environment. For women of color specifically, it may serve to increase 
their social support network, which may give them the added emotional 
and practical support they need to cope with the abuse they have 
experienced and possibly remain free from their abusers.52  
 
Religious beliefs, practices, and social networks all provide critical resources for 
survivors to receive support and education along their journeys of healing. 
 Investigating the significance of social support found in the church community for 
women of color, one study by Christina G. Watlington and Christopher M. Murphy 
looked at the role of spirituality for African American women. Corroborating the findings 
above, their study found that higher religious involvement correlated to less depression 
and post-traumatic stress symptoms, higher levels of coping strategies, and higher levels 
of social support.53 The correlations remained between religious involvement and 
positive mental health even after controlling for social support. The researcher concluded 
that the importance of religious coping strategies for African American women should 
not be underestimated.54 While this is particularly true for Black women, religious coping 
strategies are significant for survivors of all races and backgrounds. 
 Similarly, Janice Humphreys found, through a convenience sample of 50 women 
over 7 months at a domestic violence shelter, that spirituality was correlated to less 
distress and depression, arguing that spirituality may provide internal resources for 
calming the mind, distancing distressing feelings, and connecting oneself to a high 																																																								
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power55 A study designed by Janet L. Jacobs looked at ritual healing and the use of 
female symbols of power. “The findings of this study suggest that women-centered 
rituals are effective in reducing fear, releasing anger, increasing personal sense of power, 
and improving overall mental health for survivors.”56 This suggests that female-centered 
practices found within our religious traditions can and should be leveraged when working 
with survivors of violence. 
Shondrah Tarrezz Nash looked at the scriptural interpretations of women who 
experienced abuse, to see if and how their experience of abuse affected their reading, as 
well as, how the reading may affect their narrating of their experience. Nash found that 
the hermeneutical theory, which argues “despite the time of its origin, once a text is 
recorded, its meaning is independent of the author’s intent and the circumstances that 
produced it,” was upheld and that the women subverted more traditionally oppressive 
texts about submission in light of their experience of abuse.57 Nash found it was natural 
for women to reflect on their own experiences of abuse and oppression while reading and 
interpreting the scripture in ways that subverted, rather than reinforced, the traditionally 
patriarchal interpretation of text.  
 While in an abusive relationship, victims often live their daily lives in a 
heightened state of stress, focusing on survival over self-actualization. This results in a 
restricted space for psychological or spiritual growth, because safety becomes the 																																																								
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priority. But once survivors leave their restrictive relationships, they are able to develop 
their spirituality in ways that assist in healing and connect back to themselves, others, 
life, and God. Karolyn Elizabeth Senter and Karen Caldwell discovered several themes 
which permeated the narratives of healing told by survivors of domestic violence. 
Samples of this these include: coming to terms with the abuse, listening to advocating 
voices, accepting support, awakening and rediscovery of the self, reconnecting to 
supportive relationships, reaffirming beliefs and practices, helping others, and embracing 
a new view of self/world/others.58 Senter and Caldwell make a point of stressing the 
importance of uncovering life-giving spirituality and religious traditions to help facilitate 
the healing process for survivors of abuse.59  
 The research suggests that spiritual and religious practices, beliefs, and 
communities have the potential to support women healing from domestic violence. While 
clergy training and response has varied in the past decades, the larger religious 
community—especially other women—has continued to provide a network of support, 
helping survivors to reconnect and access the resources they need. The research also 
suggests that women-centered and feminist informed approaches to religion are more 
strongly correlated with positive healing experiences in comparison to conservative or 
patriarchal interpretations of religion. Feminist theologians have been the leading voices 
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in calling the Church to respond to domestic violence and uncovering the Church’s own 
historical role in supporting systems of abuse.  
Domestic Violence and Early Feminist Theology: Roots of Engagement 
Christian feminist theologians of the 1980’s and 1990’s worked to uncover the 
inherent gender biases found in the Christian religious tradition and our theological 
conversations. The subordination of women has been traced throughout time by feminist 
theologians, such as Rosemary Radford Ruether, beginning with the example of Aristotle, 
who subordinated women by arguing females were literally “misbegotten males.”60 
Women were essentially born with the birth defect of being female. This notion was 
picked up by Augustine, who used this logic to argue females, unlike their male 
counterparts, were not created in the image of God,61 and Aquinas, who applied this 
argument to bar women from the priesthood and representing Christ by their nature.62 
Arguments for the inferiority of women and their essential difference from their male 
counterparts have led to a long history of the Church supporting a hierarchical structure 
to the Christian family.63 Because of the Church’s concern with property ownership, it 
has historically supported the husband’s right to chastise his wife.64 If the Church were to 																																																								
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argue for the rights of women in marriage, theologies of ownership would be 
challenged.65 Unfortunately, theology has historically been constructed with the male 
experience as solely normative and the experiences of women falling outside the 
concerns of the Church. 
Gender-based violence can also be traced to the Church’s long established anti-
sexuality stance and its “historic denigration of the body.”66 During the Reformation, 
Luther believed that females had to be subordinated in order to carry out their punishment 
for the fall.67 All of this justified centuries of mistreating women, which seemed to reach 
a peak of violence during the centuries of the late Middle Ages to the end of the 17th 
century, which included the practice of “witch hunting.” Females were targeted and 
considered fair game for punishment because they were believed to be prone to demonic 
possession.68 When society was faced with a perceived threat against the immortal souls 
of their women, there wasn’t much they wouldn’t do to “save them,” including burning, 
drowning, and torturing them. 
Carol Adams argues that, because of the history of male-centric norms within 
Christianity, there can be no gender neutral theologizing and this often results in an 
oppositional relationship, or a “crunch,” between theology and the life experience of 
women.69 The reality of domestic violence and the lack of church response is the 																																																								
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manifestation of one of those “crunch” moments. In her book, Battered Women: From a 
Theology of Suffering to an Ethic of Empowerment, Joy Bussert describes the silence kept 
by the Church and clergy (either out of pride or denial) about the issue of domestic 
violence up through the 1980’s. Her book was one which helped to break that silence in 
1986 and paved the way for theologians and others to step into dialogue with the Church 
about domestic violence. While this early book helped to bring domestic violence to the 
fore for clergy and laypeople, it was not without its problems: such as psychologizing 
abusers’ behaviors and simplifying abuse without connecting it to the larger systemic 
problems of patriarchy.  
In 1988, a few years later, Anne L. Horton and Judith A. Williamson made an 
argument, similar to Bussert, that the Church as an institution must change and more fully 
address the issue of domestic violence. They write, “But institutions, even religion and 
the family, must change over time, however grudgingly. And while some will always 
mourn the passing of the ‘good old days,’ there will always be those who remember the 
past less fondly and who welcome the future and its challenges.”70 With these books 
opening up the conversation between domestic violence and theology in the late 1980’s, 
the 1990’s saw a number of deep theological engagements by feminist theologians on the 
topic of domestic violence. The experience of abused women had been given a 
theological voice, which challenged a number of theological assumptions, most 
prominently of which were questions of suffering, evil, and forgiveness.  
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Joanne Carlson Brown and Carole R Bohn’s 1989 edited volume, Christianity, 
Patriarchy, and Abuse: A Feminist Critique, investigated a number of theological topics 
which clashed with the lived experiences of domestic violence and sexual abuse 
survivors. In one chapter of this volume, Marie Fortune searches for the meaning and 
purpose of suffering. As the 1977 founder of the Faith Trust Institute, which works to end 
domestic violence from an interfaith position, Fortune has a long history of working on 
the issue of domestic violence. She uses her decades of experience to probe questions 
about the meaning of suffering and evil in light of domestic violence. Theodicy, the 
theological problem of evil, traditionally seeks a way of making sense of suffering in a 
world where God is all-powerful and all good. For survivors of violence, their 
experiences of suffering and violence challenges the idea that God is both omnipotent 
and good. Fortune acknowledges that for many survivors of violence the most logical 
thing to do is to blame themselves or God. Survivors often find that blaming themselves 
helps to bring some semblance of control back into their lives.71 But Fortune points to a 
third party: the perpetrator.72 When trying to understand evil in light of domestic 
violence, the human sinfulness of the perpetrator must be considered.  
In “Calling to Accountability: The Church’s Response to Abusers,” Fortune and 
James Poling argue that “For every victim that is trying to escape a private hell, there is a 
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perpetrator who has taken advantage of her or him during a period of vulnerability.”73 
Fortune and Poling argue that the Church must provide a system of accountability, 
including consequences for perpetrators to help them stop their behavior.74 Perpetrators 
are one piece of the domestic violence issue, one that is often ignored, denied, or 
ostracized. “If there is any hope of stopping physical and sexual abuse, leaders of the 
church need to join social workers, police, lawyers, psychologist, and judges in educating 
the public and developing systems of accountability.”75 Avoiding the problems that come 
with the presence of a perpetrator in a church community, by either pushing them out of 
the community or ignoring them only continues the cycle of violence. That person will 
possibly continue on to a new community and find new partners to control and abuse. Far 
from blaming the victim for the future violence of a perpetrator, the community is held 
responsible as a whole. “In dealing with individual male abusers who have victimized 
women and children, we are dealing not only with an individual’s misconduct or 
pathology but with an entire set of social, cultural, and religious beliefs which serve to 
justify and support his conduct.”76 Only in sharing the responsibility might the cycle of 
violence actually be broken. 
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When considering possible responses to suffering, our theological thinking is 
often caught in the “problem of endurance” and forgets to seek transformation.77 The 
“problem of endurance” is that we often theologize that there is something gained in 
enduring suffering; we get stuck looking for the greater good and trying to narrate our 
experience of evil in this type language. Fortune argues that because there is “no greater 
good for anyone” in the experience of domestic violence or sexual abuse there is nothing 
gained by enduring it.78 Rather, Fortune turns to the experience of transformation, using 
the example of Jesus’s resurrection after the crucifixion. The resurrection in no way 
justifies the suffering on the cross, Fortune argues, but we should understand the reality 
that suffering and evil exist and work to help each other transform through hope and 
empowerment.79 Fortune concludes that “By refusing to endure evil and by seeking to 
transform suffering, we are about God’s work of making justice and healing 
brokenness.”80  
Feminist theologians and scholars have also critiqued theologies which focus on 
forgiveness. Fortune notes that forgiveness is often tied to “the hope that forgiveness will 
bring healing and resolution to the pain of the experience,”81 but stresses that it should be 
a “last step” in the healing process. Fortune argues that justice, which works to protect 
the vulnerable by breaking the silence and telling the truth, is a precondition to 																																																								
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forgiveness. Unfortunately for many, justice is never achieved.82 Offenders must be held 
accountable before they can be forgiven. Also, there is often a conflation of forgiveness 
and forgetting in our theologies of forgiveness. Fortune believes forgiveness is about no 
longer allowing the memory of the abuse to continue to abuse and not about forgetting 
the abuse.83 Fortune calls forgetting the abuse, or forgiving too soon, cheap forgiveness 
and argues that this is unhelpful and dangerous for survivors.84 Feminist theologians have 
long grappled with theologies of forgiveness. What if justice is never achieved? Should 
the failure of the system continue to punish survivors, keeping them tied to the memory 
of abuse until justice is served? While theologies of forgiveness continue to be 
constructed and deconstructed, Fortune’s contribution to the conversation is important 
because it brings “cheap forgiveness” into questions and challenges the pressure 
survivors often face within church communities to forgive. 
Over the past several decades, church communities have continued to grow and 
strengthen their responses to domestic violence. The feminist theological conversation 
about domestic violence has helped bring the issue into view for church communities. 
The church community and persons of authority, such as pastors, provide unique 
resources that can help survivors process their experience, provide practical assistance, 
and reflect theologically.85 They can also keep survivors safe by understanding the 
dangers of couples counseling in situations of abuse and the importance of making other 																																																								
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types of referrals.86 Pastors play a crucial role in denouncing abusive behavior and 
holding abusers in their community accountable.87 Carol Adams argues that theology has 
a responsibility to “offer bread, not stones” to survivors of abuse.88 Adams connects this 
message to the example of Jesus, who halted the suffering of others. But is this enough? 
Do the possibilities of healing and transformation found within the Christian tradition 
offset thousands of years of acquiescence to patriarchy and perpetration of gender-based 
violence? 
It is this difficult history within Christianity, which causes feminist theologians 
and scholars to question the possibility of saving the tradition from authorizing violence 
against women. The question, put forward by Joanne Carlson Brown and Carole R Bohn 
must be asked, “Is it possible to be a feminist and retain some attachment to the Christian 
tradition?”89 And once the exorcism is completed, “can we call our ‘corrected’ 
Christianity Christianity?”90 There are some feminist scholars, such as Joanna Carlson 
Brown and Rebecca Parker, who are skeptical. Brown and Parker argue that the Christian 
tradition is centrally founded on the glorified suffering of Jesus of Nazareth, an innocent 
victim, and therefore it is ultimately dangerous to the health of women to remain within 
this tradition. Christianity has argued that the death of Jesus on the cross is the central 
salvific moment for the world. By tracing the three most prominent Christian atonement 																																																								
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theories (Christus Victor, satisfaction theory, and moral influence) and considering more 
modern theories (the suffering God, the necessity of suffering, and the negativity of 
suffering), Brown and Parker conclude that “We [women] have been convinced that our 
suffering is justified.”91 For these authors, regardless of the nuance that may be practiced 
in these atonement theologies, the central claim that our salvation is an effect of the 
crucifixion of an innocent person is irredeemable. “The glorification of anyone’s 
suffering allows the glorification of all suffering. To argue that salvation can only come 
through the cross is to make God a divine sadist and a divine child abuser.”92 Therefore, 
women must leave the Church in order to live and those who stay to work from within are 
living as victims in an abusive relationship and essentially trying to change an abusive 
partner.93  
But there are feminist theologians, such as Rosemary Radford Ruether among 
many others, who do stay within the tradition to fight for women’s rights, equality, and 
flourishing. Radford Ruether argues against Brown and Parker’s claim that at its core 
Christianity is based on the glorification of innocent suffering. Radford Ruether writes 
that “Christianity has in it the seeds of an alternative theory, a theory of liberation, 
equality, and dignity for all persons. But this idea has seldom been applied to women in 
the religious tradition, either historically or today.”94 It is this seed of “liberation, 
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equality, and dignity for all persons” for which feminist theologians have fought, 
researched, written, and lived. It is this often neglected seed of hope and healing with 
which this dissertation is centrally concerned. 
A Trauma-Informed Approach to Domestic Violence 
Historically, domestic violence was not acknowledged as a traumatic experience 
and most theorists looking at trauma focused their research on the pre-dominantly male 
experience of war as the quintessential locus of trauma. It wasn’t until the 1970’s (almost 
one-hundred years after the earliest investigations into modern understandings of trauma) 
that the women’s movement began to use trauma language to discuss domestic violence. 
And it wasn’t until Judith Herman’s watershed book, Trauma and Recovery: The 
Aftermath of Violence—from Domestic Abuse to Political Terror, that domestic violence 
was put back into the historical lineage of the study of trauma.  
The fifth and latest edition of the Diagnostic and Statistical Manual of Mental 
Disorders (DSM-V) defines trauma in the following language: 
exposure to actual or threatened death, serious injury or sexual violence in 
one or more of four ways: (a) directly experiencing the event; (b) 
witnessing, in person, the event occurring to others; (c) learning that such 
an event happened to a close family member or friend; and (d) 
experiencing repeated or extreme exposure to aversive details of such 
events, such as with first responders. Actual or threatened death must have 
occurred in a violent or accidental manner; and experiencing cannot 
include exposure through electronic media, television, movies or pictures, 
unless it is work-related.95 
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Prior to this most recent edition of the DSM, trauma was included as a sub-section of 
anxiety disorders, but now trauma and other stress-related disorders are separated into an 
entirely new chapter. Trauma has been an underlying theme in psychology throughout the 
history of the field. The new chapter and revisions of trauma’s definition acknowledges 
the centrality of trauma in the field of psychology, with 80% of clinical health patients 
having experienced at least one “trauma” in their life.96  
The increase in civilian-targeted terrorist attacks such as the September 11, 2001 
attack in the United States, the July 7, 2005 bombings in London, and countless of attacks 
since, as well as a globalizing world, have led to a revival in the interest and research of 
trauma in North America and Western Europe. Issues such as global climate change, 
overpopulation, and depleting natural resources have and will continue to result in war, 
forced resettlement, and general stress on humanity. The level of reworking the definition 
of trauma underwent for the most recent edition of the DSM signals that trauma theory 
and research are currently experiencing an era of revival in the consciousness of the both 
the public and the academy. This era also includes the expansion of disciplines beyond 
psychology taking an interest in the topic of trauma: including theology, philosophy, 
literature, art, history, biology, etc. This dissertation acknowledges that while suffering is 
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a universal human experience there remains a western bias in psychology and trauma 
research overall.97  
Up to the 1970’s, trauma research was mostly focused on the male experience, 
specifically war. Beginning in the 70’s, the women’s movement brought experiences of 
gender-based violence and oppression into the spotlight. The reality was that the 
experiences of abuse that women face in their everyday civilian lives were more common 
than traumas experienced by soldiers.98 The women’s movement allowed women to 
break the silence of their private, domestic worlds. The 70’s saw the beginnings of “Rape 
Crisis Centers,” which have now grown in national presence. The National Institute for 
Mental Health opened a center for research on rape in 1975, focusing on the importance 
of women researchers and the significance of the doctor-patient relationship, which had 
been absent from the field since Freud had abandoned his research on hysteria in 
women.99 It was not until this point that rape began to be discussed as an act of violence 
and control as opposed to an act of sex. The public conversation on rape opened up 
dialogues on other forms of gender-based violence such as domestic violence, incest, and 
childhood abuse.100  
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It was during this time that the field of trauma research and the larger field of 
psychology began to put time and funding into research investigations focused on 
women’s issues. Studies such as the 1972 study by Anne Burgess and Linda Holmstrom 
led to the diagnoses of “Rape Trauma Syndrome.”101 Another example of this application 
is the coining of the term “Battered Woman Syndrome” by Lenore Walker.102 These 
types of diagnoses and terms, while problematic in their labeling, signal a public 
awareness not previously held by these issues. By the 1980’s, trauma researchers begin to 
connect female survivors of intimate partner violence and male survivors of war, 
establishing a more coherent and connected conversation around causes and symptoms of 
trauma. 
Gender-Based Violence within Trauma Studies: History, Symptoms, Recovery 
Judith Herman, in her book Trauma and Recovery, was one of the earliest and 
most clear researchers to connect gender-based violence to the field of trauma. In general, 
trauma is understood as an event or events in which a person encounters death, but 
survives. This can include a threat to their life or bodily integrity. This can also include 
experiencing it directly or witnessing to the event of someone else. It is also important to 
note, as Herman does, that “traumatic events are extraordinary, not because they occur 
rarely, but rather because they overwhelm the ordinary human adaptations to life.”103 As 
noted above, domestic violence is unfortunately not a rare event, affecting one-third of 																																																								
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the world’s women. By the same token, war is also not a rare event in human history. But 
the human person is not built, physically or mentally, to take these types of abuses. 
In connecting domestic violence with the larger psychological field of trauma 
research, Herman outlines three stages for recovery which reflect the healing journeys of 
trauma survivors of all types. These stages are not literal steps that are followed one after 
the other until healing is done. Rather, survivors gradually shift from “unpredictable 
danger to reliable safety” along their healing process.104 The first stage is to establish 
safety. Survivors of trauma cannot begin to move towards stability until their physical 
and emotional safety is established. This is especially true for domestic violence 
survivors, who are often intimately connected with their source of trauma. 
Theologian Shelly Rambo defines trauma as “an encounter with death. This 
encounter is not, however, a literal death but a way of describing a radical event or events 
that shatter all that one knows about the world and all the familiar ways of operating 
within it.”105 Rambo points to the effects of the traumatic event on a survivor’s 
worldview, which is a significant aspects of trauma and why survivors experience certain 
symptoms of trauma. During moments of trauma, people are faced with a perceived 
threat of death or violence. This causes them to experience a fear of being harmed, 
helplessness, and a loss of control, especially of their bodily integrity.106 The experience 
of trauma triggers the involuntary implementation of a number of survival functions 
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within the body. Bessel van der Kolk has outlined these survival systems in detail in his 
book, The Body Keeps the Score. Van der Kolk’s work helps to uncover the evolutionary, 
biological, and neurological roots of trauma. The body responds to threats by focusing its 
processing efforts on survival systems only, making trauma a unique experience and one 
which inhibits the larger healing processes until safety is established. 
 The second stage is the need for remembrance and mourning. Survivors need to 
have time to remember, talk about, and process their experience, as well as grieve their 
loss. Many things are lost in traumatic experiences. In situations on domestic violence, 
this could include the loss of a hoped for relationship or the loss of their life before the 
abuse and these losses need to be mourned and acknowledged. Being able to verbally 
process and express these memories and feelings is difficult for survivors of trauma 
because the frontal cortex of the brain, which is responsible for language processing, 
functions very little during a traumatic experience. Rather other parts of the brain, such as 
the limbic system, are hyper-active, making us aware of our surroundings, our bodies in 
space, sights, smells, and sounds.107 These body process, which dampen the logic centers 
of the brain, results in traumatic memories rarely taking on narrative form.108 As a result 
of these unique trauma responses, traumatic memory is stored in the brain much 
differently than other types of everyday “languagable” memories. So the healing 
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responses and needs of domestic violence survivors will be unique to other forms of 
processing suffering or pain. 
Finally, survivors must reconnect with ordinary life. Survivors need to be able to 
return to a semblance of normalcy for them. Herman also acknowledges that, while not 
necessary for recovery, women who discover “meaning in their experience that 
transcends the limits of personal tragedy” recover more successful than those who do not. 
For example, those survivors who became active in the anti-rape movement actually 
recovered more successfully. 109 This would be true for domestic violence survivors as 
well. Working in the community to raise awareness and provide resources for others who 
have experienced domestic violence can be an important part of someone’s healing 
journey.  
Survivors become disconnected from the world and others, but at the same time, 
their connection to the world and others is key to their healing process. Herman argues 
that one of the most important and steps towards healing is establishing safe and 
trustworthy relationships.110 Unfortunately, for domestic violence survivors their 
relationships have been part of their trauma. “Trauma impels people both to withdraw 
from close relationships and to seek them desperately.”111 When a relationship is abusive, 
the complexity and influence of close relationships become problematic. Herman points 
to the vulnerability of young women, who are often in the development stages of identity 
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formation, separating from families for the first time to explore of wider social world, 
when they experience an abusive relationship.112  
The nature of trauma and survivors’ disconnection from their world means that 
social and community support is crucial to establish safety, help restore the survivor’s 
identity, and help mourn the loss experienced. After this identity is put into jeopardy by a 
traumatic event, survivors are left to rebuild their identities in similar ways to when they 
were younger: “in connection with others.”113 As young children, our sense of self is 
shaped by our families and the community that supports our growth. Unfortunately, 
survivors must forge a new identity which includes their experiences of trauma. As with 
all life experiences, our identities are changed. Similarly, survivors are forced to change 
after their experiences of trauma.114 The communal aspects of identity formation are why 
trauma recovery must include empowering relationships and cannot happen without those 
relationships. Herman writes,  
The solidarity of a group provides the strongest protection against terror 
and despair, and the strongest antidote to a traumatic experience. Trauma 
isolates; the group re-creates a sense of belonging. Trauma shames and 
stigmatizes; the group bears witness and affirms. Trauma degrades the 
victims; the group exalts her. Trauma dehumanizes the victim; the group 
restores her humanity.115  
 
Many survivors find support groups to be an important and integral part of their healing 
process. Relationships between survivors and their therapist, close friends, or family, play 
crucial roles in survivors healing, but the larger community has an important role to play 																																																								
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as well. Herman outlines the greater community’s role as twofold: 1) the community 
must help establish recognition for the trauma and 2) provide restitution. 
 Herman’s groundbreaking work in Trauma and Recovery brought gender-based 
violence into the world of psychology by narrating and uncovering its connections to 
trauma. While this helps to provide resources for survivors of domestic violence by 
bringing the issue under the purview of mental health, it also results in a diagnostic focus 
on domestic violence. Even in the field of theology, trauma research shapes how 
feminists understand gender-based violence as a theological problem. 
Engaging Gender-Based Violence as a Theological Problem: Trauma Theology 
 Trauma theology engages theological questions through the experiential lens of 
trauma, integrating the discussions and research outlined above over the past two 
decades. Feminist trauma theologians, such as Jennifer Beste, look at gender-based 
violence and the problem it poses to theological claims and practices. Similar to how 
feminist theology reflects on the experiences of women in order to challenge patriarchal 
veins in the Christian tradition, trauma theology has stepped into a critical role of 
deconstructing and reconstructing our theological understandings in light of suffering, 
violence, and trauma. 
Feminist trauma theologians often situate their theological inquiries within 
particular communities affected by trauma, violence, and suffering. For example, both 
Jennifer Beste and Flora Keshgegian work with survivors of child sexual abuse. The 
particular context and types of trauma experienced impact the theological questions being 
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considered. Gender-based violence poses a particular theological problem because it 
threatens the agency of women and their ability to connect with others on a fundamental 
level. Personal agency and connection to a community are central aspects of many 
important theological ideas, particularly around questions of grace, salvation, healing, 
and transformation.  
Jennifer Beste pushes against Karl Rahner’s theology of freedom in light of the 
experiences of incest survivors. Karl Rahner’s theology of freedom argues that within our 
human freedom we possess all that is necessary to choose God’s grace. Beste, pulling 
from her experience of working with incest survivors, asks the question, “Should we not 
consider more carefully the possibility that we can harm one another to such an extent 
that someone’s capacity to respond to God’s grace can be severely diminished, if not 
altogether destroyed?”116 Beste argues that the experiences of survivors of incest inhibit 
their ability to choose grace and therefore there is an aspects of grace that is socially 
mediated. For this reason, it is only through supportive relationships with others that we 
can access our true relationship with the divine. “In short, the experiences of incest 
survivors and other trauma victims testify to persons’ dependence on the support and love 
of others to realize their freedom to relate positively to themselves, others, and God.”117 
Beste’s understanding of grace as mediated through others is significant for incest 
survivors because it places the burden of mediation on the community as a whole rather 
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than the individual, who may or may not be able to relate to themselves in that type of 
manner. 
 Many feminist trauma theologies, such as Beste’s, point towards the role of the 
community. Beste works to construct some theological responses, such as creating safe 
spaces for survivors, as part of her research and writing. Another feminist trauma 
theologian, Flora Keshgegian, also working from the context of survivors of childhood 
abuse, similarly turns to the importance of community support and response for survivors 
of abuse, specifically the community’s role in helping name and acknowledge the 
strength of survivors in the practice of “re-membering.” Keshgegian focuses on re-
membering as a central part of healing for survivors and communities. “Being able to 
name and claim what people did to survive, even in seemingly impossible situations, is 
vitally important to their own process of healing and transformation, and to the process of 
witnessing.”118 Keshgegian argues that the church is the central example of this 
“community of remembrance and witness” and unpacks a number of church’s functions 
and practices in light of this role.119  
The role of remembering and imagination in healing and transformation for 
survivors is a central theme in many trauma theologies. For feminist trauma theologian 
Serene Jones, the formation of imagination becomes a central role for theology. Jones 
argues that “theology’s task is to renarrate to us what we have yet to imagine.”120 In this 																																																								
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way, theological imagination provides a significant resource for trauma healing. Jones 
argues that it is through grace that our imaginations can be reshaped after trauma, but 
theological language and relationships are what mediate that grace for survivors of 
violence. The task of theology is to help survivors to tell, witness, and retell their stories 
anew.121 This, in effect, is the reordering of our imaginations. To illustrate this point, 
Jones uses the scriptural example of Emmaus.  
Two disciples are on their way to Emmaus in the following days after witnessing 
the crucifixion. Jones describes their state as disordered and traumatized, when they are 
joined by the risen Jesus. Because of their disordered state, they do not recognize him. 
They talk together along the road, but it is not until they stop and share a meal together 
that the disciples recognize him in the ritual breaking of the bread. Jones writes, “In this 
simple ritual action, memory is sparked—a lost truth recalled—and suddenly their eyes 
are opened, and they recognize him.”122 The practice of communion, through grace, 
provided the disciples with a way to reorder their imagination and understand their 
trauma in a different way. In this example, the disciples understood Jesus as risen, rather 
than still dead, after the communal meal. Jones’ understanding of moving forward after 
trauma is rooted in imagination and our ability to reorder our understanding of our 
experiences using the theological tools and schema provided by the Christian tradition. 
 While feminist trauma theologians have continued to bring the theological 
conversation about gender-based violence forward, the conversation cannot stop with 
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applying theological language to the problem of trauma or psychological language to the 
field of theology. Beste, Keshgegian, and Jones all point to the importance of communal 
narrating, remembering, and imagining as foundational trauma responses, beginning to 
push the theological conversation towards a dialogue between the experience of trauma 
and theology. Just as Judith Herman and trauma theorists helped to give psychological 
language to the mental health problems experienced by survivors and communities 
affected by domestic violence, theologians writing about trauma, who engage gender-
based violence, help to give theological language to the spiritual problems experienced 
by those same communities.  
Continuing the Conversation: Domestic Violence as a Catholic Practical Theological 
Problem 
This project provides a number of unique contributions to continue these 
conversations forward. First, this project begins with the diagnosis of domestic violence 
as a theological issues and then, by implementing a Catholic practical theological 
methodology, re-imagines theological concepts and narratives of hope in light of 
experiences of domestic violence healing. In this project, this Catholic practical 
theological method is rooted in the principle of sacramentality. As Catholic feminist 
scholar Susan Abraham writes, “Thus, it is not just the sacraments that are sacramental. 
Reality itself is sacramental because God chooses to relate to reality.”123 In the context of 
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this project, the reality and experiences of practices of healing after domestic violence 
become possible sacramental sites, meaning the practices and narratives of the domestic 
violence survivors at House of Peace become imaginable sites of Divine relation through 
which we can further discover God’s role in our healing and daily lives. The healing 
narratives and practices of domestic violence survivors help to construct a lens through 
which to critique, challenge, and grow the current theological concepts and practices of 
hope within the tradition. 
Second, by engaging a particular community of domestic violence survivors, this 
project contextually situates both the theological and trauma conversations in new ways, 
highlighting the effects and importance of race and class, in addition to gender and life 
experience. The significance of race and class have traditionally been ignored by white 
feminist and trauma theorists. While allowing authors to make broader universal claims 
about the human experience, trauma, and healing, the absence of race and class as 
contextual themes have often resulted in the assumption of a white-bourgeois subject. 
Approaching domestic violence as a practical theological problem is critical, 
because it has the possibility of reshaping both our theologies and practices of hope, as 
situated in particular contexts, beyond the one-way application of theology to domestic 
violence. Because gender-based violence disrupts an individual’s agency, connection to 
others, and their ability to imagine a different future, it is a theological problem that 
affects survivors’ and communities’ ability to practice hope. But, most importantly in this 
project, the hope practices that are created by communities of survivors of domestic 																																																																																																																																																																					
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violence can help us to re-imagine our theological concepts, narratives, and practices of 
hope. Hope, explored in more depth in the following chapters, is experienced as both an 
attitude about the openness of the future and a commitment to bringing that future world 
about. Hope implies not only imagining the possibility of the self and others to live into 
an ideal future, but also the bodily, communal practices that incarnate that future. 
Feminist and trauma theologians’ writings have long pointed to the theological 
challenges domestic violence poses, diagnosing gender-based violence as a theological 
problem. This project takes these conversations forward, looking at the practical 
theological challenges posed by domestic violence to theological hope.  
Practices of hope cultivate the flourishing of life, restoring individual and 
communal agency, opening the future, and providing pathways to obtain that future. 
What hope practices look like are always tied to particular places and times. Hope takes 
on different forms defined by the situation of the individual and community who 
experience suffering. Therefore, the practices and concepts of hope are not universal. In 
this respect, what practices and embodies hope now or for one group, may not in the 
future or for a different group. If hope is this mercurial, what is the purpose of its study? 
Feminist theologian Flora Keshgegian writes that “A modesty of hope does not make 
hope any less compelling, any less necessary. Indeed, it had the opposite effect. Our hope 
is quite intensified in the moment, whichever moment, in which we live.”124 Keshgegian 
points to a postmodern hope that is modest and situational. More than just an “optimistic” 
outlook on the future, the contextual hope developed by Keshgegian and engaged in this 																																																								
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project, is shaped by the bodies that practice it, the minds that imagine it, and the 
communities that bring it into reality. With this in mind, this project asks the question, 
“What constitutes hope after domestic violence?” 
With the aim of addressing this question, the next two chapters investigate the 
contextual nature of hope, first through the broader development of theological hope in 
liberation theologies (found in German, Latin America, and the United States), and 
second as exemplified in womanist theologies reflecting on Black women’s experience of 
gender violence pre- and post-slavery in the United States. A full investigation into hope 
as contextually based will allow this project to move to the particular contextual 
experience of domestic violence in the fourth and fifth chapters at the heart of this 
practical theological project. 
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CHAPTER TWO 
TRACING THEOLOGIES OF HOPE IN THEOLOGIES OF LIBERATION 
Introduction  
 Hope is contextually determined. The historical setting, the type of suffering, and 
the community all shape how hope is understood, experienced, and embodied. The 
theological expressions of hope in German political theologies, Latin American 
liberationist theologies, and womanist theologies, for example, differ greatly because of 
their varying contexts and experiences of suffering. At the same time, there are shared 
threads and connections within these differing conversations, rooted in the larger 
Christian tradition, practices, and stories. In the case of Christian hope, the central 
influences of Jesus’ crucifixion and resurrection bridges these contextually different 
expressions of hope. Before engaging the particular understandings and practices of hope 
after domestic violence, this project surveys several threads of the twentieth century 
lineage of the modern theological constructions of hope.  
The current academic theological conversation around hope can trace one of its 
significant influences to the wave of political theologies that developed in Germany 
immediately after the fall of the Third Reich. During Adolf Hitler's political rise and 
solidification of power in Germany, theologians were by in large silent. Most German 
Protestant churches and the Catholic church ignored the warning signs of the atrocities to 
come, with a few notable exceptions such Karl Barth, Dietrich Bonhoeffer, and the 
Confessing Church. By the time the National Socialist Regime reached the height of its 
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power, theologians and practitioners had little theological ground on which to stand 
against Hitler and his ideological policies. Werner G. Jeanrond puts forth the argument 
that the lack of a robust political and theological engagement on the side of the interwar 
German churches and academies led to the inability of theology to provide any 
meaningful resistance against the Nazis. Jeanrond writes that after the fall of the National 
Socialist Regime, German theologians were motivated to answer two questions: first, 
why was there no theology of resistance in the face of the Nazis? And, second, what can 
be said about a loving God after the Holocaust? German theologies of the 1950’s and 
1960’s fixated on these questions and began to probe other unjust political systems such 
as South African apartheid and dictatorial regimes in Latin America.  
 A second theological dialogue on hope considered in this chapter, began to take 
shape in the mid-twentieth century Latin American context. Liberation theologians 
Leonardo Boff and Clodovis Boff argue that a mix of socio-political, ecclesiological, and 
theological shifts in Latin America during the 1950’s through the 1980’s, created a 
context out of which “liberation theology” was formed.1 German political theology’s 
focus on hope was an understanding of the resurrection that called individuals to action. 
Specifically, the resurrection was a symbol of the future, which was not-yet-conscious, 
that functioned by shaping our present practices and political actions. Liberation 
theologians, such as Jon Sobrino and Ada Maria Isasi-Díaz on the other hand, place the 
community as the central body which enacts and embodies the hoped-for future.  
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 A third strand of hope theologies can be found within the late twentieth-century 
context of the United States, where hope theologies were further complicated by the deep 
diversity of communities and contexts found there. Catholic theologians of this late 
twentieth and early twenty-first century era wrestled with understanding hope as a 
universal human experience, while acknowledging the importance of context in shaping 
hope. For Roger Haight and Elizabeth Johnson, hope is exemplified and confirmed in the 
resurrection of Jesus Christ, but is not exclusionary of non-Christians within communities 
of hope and their role in the embodiment of hope. 
 Each of these theological expressions help to deepen the conversation on hope in 
light of their particular context. In conversation with and challenging the insights that 
came before, each of these conversations help to complicate and nuance theology’s 
engagement with hope based on their own contextual expressions of suffering. The 
survey of the twentieth and twenty-first centuries hope theologies below helps to ground 
this project within a large conversational frame, while also summarizing what is at stake 
for this project and the major themes of Christian hope.  
German Political Theologies of Hope 
 The German political theological conversation was shaped by the overall anomie 
of Germany during and after Hitler. The full reality of what had happened, specifically 
the inability and indifference of Christians to speak against the tyrannical political system 
of Nazi Germany, settled in over the decades following the end of WWII. German 
theologians felt called to be the first to try and understand their situation. First, 
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theologians both named and spoke out against the silence of the Church, pulling on 
narratives of the Christian Church as a political influence in this world, specifically 
pointing to Jesus’ death as a political agitator against the Roman Empire.2 The Christian 
Church is called to speak truth into the political realm and hold “the political religions of 
our societies” accountable.3 When theology fails to maintain a constant public dialogue 
around ethical action and the hopes for the future, we risk entering the conversation too 
late. This conversation continues today with issues such as nuclear proliferation. In 
response to the growing threat of nuclear self-annihilation, Jürgen Moltmann writes, “If 
we ask about ways out of the present worldwide dangers, we are always already too late. 
Politics then become a matter of crisis management, and ethics turn into damage 
limitation.”4 Theologians of the post-war era argued that apathetic Christians allowed 
political situations to reach a point of no return. In reflecting on the German experience, 
Moltmann names the problem as indifference. “Life was for us [Germans] a matter of 
indifference, because it had been made meaningless. We had stopped loving life so not to 
be so deeply touched by our own death and the death of people we loved. We wanted to 
make ourselves untouchable through an emotional armor of indifference.”5 Rather than 
indifference and apathy, we are called to dialogue and respond again and again, pulling 
from our roots as Christians in order to judge the ethical problems of our day and to hold 
our political systems accountable. 																																																								
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 The Christian theologians most central to shaping German political theology’s 
conversation on hope are Jürgen Moltmann and Johann Metz. Moltmann and Metz are 
specifically concerned with what theology has to say in the political realm. Both 
theologians see theological hope as a call to action. Because there is a promised future, a 
future which is rooted in the actions of the present, Christians are called to live into that 
hope through social and political action. This call to action and resistance is in direct 
response to the silence and general apathy of the German church during World War II. In 
Moltmann’s autobiography, he reflects on the shared theological concerns German 
theologians, such as himself and Metz, were focused on during that time. He writes,  
At the deepest level, what led to the development of a 
political theology in those years was shock over the failure 
of the churches and the theologians in the face of the 
German crimes against humanity, symbolized by the name 
Auschwitz, a name that can never be blotted out. Why that 
appalling Christian silence?6  
 
This question haunted German theologians and helped to contribute to a broader 
conversation on theology, its role in the political sphere, and the importance of hope in 
our Christian worldview.  
Jürgen Moltmann and Ernst Bloch: Hope and the Not-Yet-Conscious 
 The writings of Jürgen Moltmann have, at times, dominated the conversation 
around theological hope throughout the second half of the twentieth century. At the age 
of sixteen, Moltmann was drafted into the German Air Force during the Second World 
War and spent several years in prisoner of war camps throughout Europe. After this 																																																								
6 Jürgen Moltmann, A Broad Place: An Autobiography (Minneapolis, MN: Fortress Press, 2007), 156. 
		
67 
harrowing experience, in which he witnessed death and experienced suffering, Moltmann 
returned home to Germany to study theology and eventually received his doctorate. His 
theological questions were greatly shaped by his and the German people’s experience of 
the rise and fall of the Nationalist Socialist Regime along with the relative impotence of 
the Christian Church in the face of evil, then and today. From the 1960’s until the present 
day, Moltmann has been a prolific theological scholar, with several volumes dedicated to 
the topic of hope. His theology of hope is clearly shaped and influenced by German 
Marxist and Jewish philosopher, Ernst Bloch. Bloch, about thirty years Moltmann’s 
senior and Jewish, experienced World War II from the other side. During the years of 
Nazi controlled Germany, Bloch lived as a refugee in several European countries and the 
United States. Also during that time, Bloch wrote and published The Principle of Hope, 
his three-volume tome on hope, Marxist ethics, and utopianism. This work, by Bloch, 
helped shape Moltmann’s own understanding of hope and its influences can be seen 
throughout the Western Europe theological conversation on hope.  
 For Jürgen Moltmann, as well as his philosophical influence, Ernst Bloch, hope is 
a natural aspect of human existence. Both thinkers are heavily influenced by the German 
existentialist notion that anxiety, fueled but the human situation, is the central disposition 
of humanity. Humans, as incomplete creatures, are always balancing between hope and 
despair in response to their future oriented reality.7 Bloch, in the tradition of the 
existentialists, roots this anxiety and hope in the reality of our contingency. Bloch argues 
that “nobody has sought out this state of urging, it has been with us ever since we have 																																																								
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existed and in that we exist.”8 This “state of urging” is humanity’s natural disposition 
towards hope. Moltmann follows this line of thinking as well, arguing that this innate pull 
towards the future is tied to the human knowledge of our own precarious existence. “In 
this sense, hope is not something which one man has and the other does not have, but is a 
primal mode of existing or the most important constituent of human life.”9 Our will to 
survive and continue to exist into the future is what pulls humanity forward in time.10 
 Based on this “naturalization of hope,” both authors understand hope as a realistic 
endeavor. The reality of our human existence is that it is always open to change and 
therefore it is as realistic to respond to our anxiety with hope as it is despair. “Hope alone 
is to be called ‘realistic,’ because it alone takes seriously the possibilities with which all 
reality is fraught. It does not take things as they happen to stand or lie, but as progressing, 
moving things with possibilities of change.”11 Simply, we should always have hope, 
because the only thing that is known for sure is that things will change. Moltmann argues 
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that this future horizon is completely open, which is the nature of hope, and this openness 
is the antithesis to depression and melancholy about the current state of life.12 Because, 
the reality is, the current situation is not permanent, and we must always be concerned 
with the possibilities held in the openness of the future. Moltmann defines hope by this 
openness. “Hoping does not mean to have a number of hopes at one’s disposal. It means, 
rather, hoping to be open.”13 In hope, humanity recognizes its nature as future-oriented 
and open-ended. In this same way, despair is not the loss of a few particular hoped-for 
events, but rather closing oneself off from the openness of the future entirely.  
 For both Moltmann and Bloch, our hoped-for future is both fully in the future and 
embedded in the present. Since the future is fully open, it is something that is not-yet-
known, and yet in order to be understood it cannot be fully new, but rather must be based 
in our current world. Hope is a “venturing beyond.” Rather than only considering the “In-
Front-of-Us,” Bloch talks about the “Not-Yet-Conscious,” which is a fully unknown 
aspect of the future that is always in production. Bloch’s driving purpose behind his 
work, The Principle of Hope, was to bring the Not-Yet-Consciousness of hope into words 
for philosophy to consider.14 This aspect of hope for Bloch is what allows the truly novel 
to appear before us and keeps our future open. Moltmann ties this novelty of hope to 
God. Moltmann writes that “When we have a God who calls into being the things that are 
not, then the things that are not yet, that are future, also become ‘thinkable’ because they 
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13 Moltmann, The Experiment of Hope, 20. 
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can be hoped for.”15 Both Bloch and Moltmann root hope in this possibility for “the new” 
because hope is only possible and meaningful when humanity has the power to change 
their circumstances.16 Essentially, where there is no possibility for novelty, there is no 
hope. The novelty of the future, which is brought into our understanding as we move into 
the future, is always being surpassed by a new impossibility. This is one reason why 
novelty and hope are always context dependent. Moltmann writes, “that which appeared 
to one generation as ‘ultimate’ to be seen by a later generation as within history and 
surpassable.”17 Hope is always being surpassed, giving way to a new impossible ultimate 
novelty projected into the future. 
 While hope is always “Not-Yet-Conscious,” it is also always embedded in our 
present. Bloch explains this by collapsing time, “The rigid divisions between future and 
past thus themselves collapse, unbecome future becomes visible in the past, avenged and 
inherited, mediated and fulfilled past in the future.”18 We are able to see the seeds of 
future novelty in the once present, but this is only revealed after we have moved into the 
future. It is only in hindsight that the roots of our hope are revealed. Moltmann on the 
other hand understands this paradox through God’s being. God, while present, is also 
ahead of us. God’s being, existence, and communion, is temporally defined as being into 
the future.19 If hope were not in some aspect in our present, we would be unable to 																																																								
15 Moltmann, Theology of Hope, 30. 
16 Moltmann, Theology of Hope, 92. 
17 Moltmann, Theology of Hope, 126. 
18 Bloch, The Principle of Hope, 9. 
19 Jürgen Moltmann, The Future of Hope: Theology as Eschatology (New York: Herder and Herder, 1970), 
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anticipate the future. “We do not extrapolate the future out of the present; rather we 
anticipate the future in the present.”20 If we did not anticipate the future, our hope would 
be completely unknown and foreign to our understanding. This would cut us off from the 
possibility of that future and we would be unable to work towards its realization. This 
present embeddedness of hope takes on the form of a “promise” in the theology of 
Moltmann and he argues that “In the promises, the hidden future already announces itself 
and exerts its influence on the present through the hope it awakens.”21 These promises of 
the hoped-for future are what drive us to practice imagination and embodiment of these 
hoped-for realities.  
Johann Metz and Karl Rahner: Solidaristic Hope 
 Johann Baptist Metz, a German Catholic theologian and contemporary to 
Moltmann, was also a central figure to the German political theological scene after World 
War II. With a surprisingly similar experience to Moltmann, Metz was also drafted into 
the German military as a young man, spending the final six months of the war in a 
prisoner of war camp in the United States. Returning to German, Metz completed a 
doctoral theology program under the tutelage of Karl Rahner at the University of 
Innsbruck. Metz remains a professor in the German academy to this day. Metz’s mentor 
and major influence Karl Rahner’s own academic training was heavily shaped by the 
presence and thinking of existentialist, Martin Heidegger. Rahner finished his schooling 
at Innsbruck and became a lecturer before the war when Nazis took over the University. 																																																								
20 Moltmann, The Experiment of Hope, 52. 
21 Moltmann, Theology of Hope, 18. 
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During the war, Rahner taught and pastored in Vienna. After the war, he returned to 
Innsbruck. Found within Metz’ academic genealogy are influences and life experiences 
which lead him to develop a particular theology about hope.  
 The influences of Heideggerian understandings of time and the future on both 
Metz and his academic mentor, Rahner, are significant for understanding Metz’ approach 
to Christian understandings of hope. Rather than a linear understanding of time, where 
the future is understood as something fully new, coming directly after the present, 
Heidegger understood the future as the heart of the present and fully determining the 
present. Specifically, Heidegger places the event of death at the center of our existence. 
For Heidegger, the event of our death shapes our existential reality. This sentiment, that 
the future shapes the present in such an essential way, is central to both Rahner’s and 
Metz’s understandings of the future and the human person’s connection to their future. 
To describe this influence on humanity, Rahner uses the word “Vorgiff,” which is a 
dynamic part of the spirit that reaches out beyond the self, labeling it a part of human 
nature. Vorgiff reaches out “towards the absolute range of all possible objects.”22 For 
Metz, this rejection of a progressive, linear understanding of time is important for a 
Christian worldview. Metz argues that a progressive mindset, which he labels as a 
“evolutionistically shaped understanding of time,” results in “the end of history and for 
the death of the person as a subject.”23 Rather, Metz, in the tradition of Heidegger and 
Rahner, believes time is shaped by Christian hope as imminent expectation. 																																																								
22 Karl Rahner, Hearer of the Word, trans. Andrew Tallon (New York: Continuum, 1994), 47. 
23 Johann Baptist Metz, Faith in History and Society: Toward a Practical Fundamental Theology, trans. 
David Smith (New York: Crossroad, 1980), 82. 
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 Imminent expectation is the Christian hope of Christ’s return and our call to 
discipleship in the presence because of that immanence. Rather than a worldview which 
results in the eraser of God over time, or places the Kingdom of God as a utopic linear 
end, Metz’ understanding of the future and Christian hope is that it actively shapes the 
present through its own imminent expectation. Because the present is always preparing 
itself for the future, both are dependent upon each other and cannot be understood 
linearly.24 Metz argues that Christian hope does not promise a utopia which lies at the 
linear end of time, nor can it be reasoned to the point of full understanding. Christian 
hope also refuses “to outbid by its optimism all forms of human alienation or the ‘pain of 
finiteness,’ nor to unmask them as provisional.”25 Rather, Christian hope is aware of the 
inescapability of death, which shapes our lives existentially. To ignore these realities 
would be irrational and undermine our Christian hope of imminent expectation. Rather, 
these realities are carried forward as “dangerous memories,” which influence the present, 
by problematizing the past in light of the expected future. This is of particular 
significance for Metz because of his context as a German theologian in the wake of 
World War II. In critique of his mentor, Rahner, Metz’s engagement with hope sought to 
make claims on the role of the Church and Christians in the present moment, attempting 
to avoid the apathy the German church showed during the rise of Nazism. 
 Metz argues that modern society only regards the past as historical, writing “the 
relationship to the past takes on more and more a purely aesthetic, romantic or archaic 
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character or it depends on a purely historical interest which simply confirms that the past 
is over and done with.”26 If the past is “over and done with” as soon as it is past, we may 
imagine the future as fully new, and unconnected to the past or present. Metz roots this 
modern move in “secularization” or “evolutionistic thinking.” Religion loses out to the 
primacy of the future in modern thought, according to Metz, unless it begins to embrace 
its own rootedness in the future, specifically in promise. The promise of the future, when 
reflected on, helps to put the past into a new light. It holds us accountable to the losses 
and what has not yet been realized. These moments of our past, “that resists the 
triumphalism of what has come into existence and remains in existence,” are remembered 
as “dangerous memories” because they haunt the present as interruptions and remind us 
that the future and the promise have yet to be realized.27 This dangerous memory is not 
meant to result in hopelessness, but rather spur eschatological hope in that the future will 
be historically and socially mediated.28 For Metz, this necessary mediation of the future 
in the present, historically and socially, is brought about through “solidaristic hope.” 
 For Metz, solidaristic hope is the understanding and praxis of God’s salvific 
power and promise for creation, at the heart of Christian faith and practice. The belief “in 
the God of the living and the dead who calls all persons to be subjects in God’s presence” 
shapes and calls us to a particular praxis in history and society.”29 This hope is not a 
selfish concern with salvation or the afterlife, but primarily concerned with others and the 																																																								
26 Metz, “Creative Hope,” 171. 
27 Metz, Faith in History and Society, 158. 
28 Metz, Faith in History and Society, 169. 
29 Metz, Faith in History and Society, 23. 
		
75 
promise from God to raise the dead and bring about revolution on behalf of the forgotten, 
those who suffer, and the lost. This hope is not idle, rather it is a call to action. “This 
hope does not paralyze historical initiatives or the struggle for all to be subjects. Rather, it 
guarantees the stability of those standards with which men and women, faced with the 
accumulated suffering of the just, stand up again and again against the prevailing unjust 
conditions.”30 Metz’s solidaristic hope is not only an understanding of God’s promise of 
salvation to all people, but is embodied by those who practice it within history and 
communities. 
  Metz labels the praxis of solidaristic hope “discipleship.” In order to live into our 
call as disciples, our understanding on hope cannot “remain just a verbal claim.”31 Metz 
argues that our discipleship must also be shaped by our sense of imminent expectation, in 
that it should be practiced with haste. Hope must be practiced with a sense of urgency. 
“The point of stressing the element of expectation in Christian hope is to bring Christian 
praxis—in short, discipleship—under the pressure of time.”32 If we maintain our 
imminent expectation of God’s promise, our discipleship will not fall into apathetic non-
action or hatred.33 Considering Metz’s context of World War II Germany and the general 
apathy the Christian churches had in the face of the Third Reich, this message was a 
significant one. Unlike the apolitical, hands-off approach that the German churches had 
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towards the rise of Nazism, Metz argues that Christian hope is not passive, but rather 
historical, social, political, and involved34  
German Political Theology: Resurrection Hope as Inspired Action 
 Moltmann and Metz’s political theologies both root our ethical praxis in an 
understanding of hope as projected into the future. Specifically, for both theologians, our 
hope for the promised future shapes our actions in the present and is understood through 
elements of the past. Ernst Bloch understands hope as having a dual role in calling us to 
action. First, we must reject that which leads to human oppression and suffering. Second, 
we must embrace that which leads to human flourishing in the future. Bloch writes, “the 
No to the bad situation which exists, the Yes to the better life that hovers ahead, is 
incorporated by the deprived into revolutionary interest.”35 These two steps are key to the 
realization of our hoped-for future and the central action of political theology. They are 
also steps which appear in several other forms of liberation theology, such as Mujerista 
and Womanist theologies. 
 German political theology focused on hope as a motivator for action and resisting 
hate, rather than passive fear. For these thinkers, Christian hope is rooted in the biblical 
promise. Metz writes that “The eschatological promises of the Biblical tradition—
freedom, peace, justice, reconciliation—cannot be reduced to a private matter. They 
																																																								
34 Metz, “Creative Hope,” 176. 
35 Bloch, The Principle of Hope, 75. 
		
77 
constantly force themselves into the sense of social responsibility.”36 The promise of a 
utopic future we received from God in revelation and scripture motivates Christians to 
live into that hope. The future of freedom, peace, and justice haunts our present history 
and social imaginary. Hope in the becoming, the future promise of social reality, unsettles 
us and should energize us into action. Moltmann similarly writes that, “Peace with God 
means conflict with the world, for the goal of the promised future stabs inexorably into 
the flesh of every unfulfilled present.”37 The disconnection between our reality and that 
which awaits us in the future and is promised to us won’t let us rest. Instead of being 
complicit in the oppression and suffering of others, the church is called to be “constant 
disturbance in human society.”38 Moltmann names the hopelessness and apathy that often 
plague us in face of such disconnected experiences, sin. He writes, “That is the sin which 
most profoundly threatens the believer. It is not the evil he does, but the good he does not 
do, not his misdeeds but his omissions, that accuse him. They accuse him of lack of 
hope.”39 Hopelessness, and apathy as a result, is the sin which continues to plague our 
society. 
 Living into a solidaristic hope, or taking political action is not an easy task. “The 
work of this emotion requires people who throw themselves actively into what is 
becoming, to which they themselves belong.”40 It is easier to focus on the present and our 																																																								
36 John K. Downey, ed., Love's Strategy: The Political Theology of Johann Baptist Metz (Salem, OR: 
Trinity Press International, 1999), 31. 
37 Moltmann, Theology of Hope, 21. 
38 Moltmann, Theology of Hope, 22. 
39 Moltmann, Theology of Hope, 23. 
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personal happiness and needs. It takes courage and a sense of selflessness to prophetically 
look into the future and discern the path in the present which leads towards all human 
flourishing. The eschatological promises are not meant to remain distant and 
unattainable, forever set in the future or after our deaths. But rather “They are meant to be 
made operative and ‘embodied in truth’ under the historical circumstance of the present, 
for their truth must be ‘done.’”41 German political theology is most concerned with our 
call to live into these promises in the present. Our future hope actively shapes our present 
moment, “It is transformation of life, transformation of society, transformation of the 
world in the possibilities that one is afforded or that one meets, favoring the new life, the 
new community, the new world.”42  
 For both Metz and Moltmann, Christian hope is rooted in the narrative of the 
cross and resurrection of Jesus Christ. “Christian theology begins with the eschatological 
problem, introduced by Jesus’ proclamation of the kingdom and the appearances of the 
risen one.”43 Jesus teachings about the kingdom and the tradition of the resurrection both 
angle the Christian imagination towards the future and root Christian ethics in this future-
oriented imagination. “Christian ethics anticipates the universal coming of God in 
potentialities of history.”44 The resurrection and the cross are the central narratives of 
Christian’s understanding of God’s promise for the future. The resurrection is the 
subversion of the narrative of death, and the revelation of a future where all, even the 																																																								
41 Downey, Love's Strategy, 31. 
42 Moltmann, The Future of Hope, 38. 
43 Moltmann, The Future of Hope, 7. 
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dead and defeated, are brought back into God’s flourishing. The resurrection is the 
eschatological promise that we are not forgotten.  
The resurrection has set in motion an eschatologically determined process 
of history, whose goal is the annihilation of death in the victory of the life 
of the resurrection, and which ends in the righteousness in which God 
received in all things his due and the creature thereby finds its salvation.45  
 
On the other hand, the cross, as the central symbol of human suffering, roots this promise 
in reality, past and present. The resurrection, divorced from the cross, would not only 
deny the reality of suffering, but it would be a completely new reality, unrelated to the 
past and therefore unimaginable. “It is not a total leap into the eschatological existence of 
the ‘new human being,’ but a reflection on human suffering in it concreteness that from 
the starting point for proclaiming the new form of life worthy of human beings heralded 
by the resurrection of Jesus.”46 Rather the cross, paired with the resurrection, connects the 
not-yet-conscious with the present, creating a liberative and salvific narration of history.47 
The centrality of the cross and resurrection are significant for Christian hope because 
they signals the overcoming of suffering, death, and forgottenness.  
Latin American Liberationist and Mujerista Theologies of Hope  
 The German political theology conversation overviewed above influenced many 
aspects of the twentieth century theological engagement around hope, especially within 
the academies of Europe and both the Protestant and Catholic churches during the mid-
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twentieth century. German political theology’s early commitments, especially those of 
Karl Rahner, heavily shaped the focus of the Second Vatican Council of the Catholic 
Church, resulting in documents such as Gaudium et Spes, which brought the concerns of 
political theologians into the larger Catholic theological imagination. The second 
theological conversation around hope engaged in this survey began in Latin America 
during the socio-political precipice of the 50’s and 60’s. Following decades of 
revolutionary wars throughout the continent, many Latin American countries struggled 
for their independence, fighting the rise of dictatorial regimes, which were often backed 
by neo-colonial influences and strengthened by the global presence of ideologies such as 
fascism and communism. Latin America struggled as an industrially developing region, 
with many of its countries, which were rich in natural resources, experiencing the 
plundering of their wealth by their own governments, upper-class, and global partners. 
This resulted in a majority, unsettled and impoverished class of the poor and oppressed.  
 During the colonial era and the first half of the twentieth century, the Catholic 
Church unfortunately played role in supporting the ruling governments, through priests 
and bishops, who were often members of the upper-class and benefitted from such 
policies. This shifted in the 1960’s as the Catholic Church began to awaken to its social 
mission and actively respond to political injustices around the world. In the wake of 
Vatican II, which stressed the Churches proper relationship with the larger global society, 
as well as encouraged greater freedom and creativity from both the clergy and laity, many 
Latin American theologians began to more deeply engage their specific contexts.48 																																																								
48 See Boff and Boff, Introducing Liberation Theology, 66-77. 
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Liberation theology developed out of Latin American theologians’ engagement with and 
response to the political, economic, and ecclesial changes taking place in Latin American 
throughout the twentieth century.  
 One watershed moment for the formation of liberation theology was in 1968, in 
the wake of Vatican II, the Latin American Episcopal Council (CELAM) met in 
Medellín, Columbia, producing several progressive documents with the specific aim of 
applying the call of Vatican II to the Latin American context. Alongside the larger 
Catholic institutional shift, many theologians, clergy and laity, began to think about their 
own cultural and political situations with these more progressive theological lenses. One 
prominent Latin American theologian, Catholic priest, and advisor at Medellín, Gustavo 
Gutiérrez, pushed this conversation further. In conversation with theologians, such as 
Juan Luis Segundo, Hugo Assmann, and Lucio Gera, Gutiérrez called theologians and the 
Church to actively respond to the cries of the poor and suffering in Latin America. 
Gutiérrez coined this newly evolving and revolutionary brand of theology “liberation 
theology.”49  
 Liberation theology is centrally concerned with the liberation of the poor and 
oppressed. The central object of hope in liberation theology is the liberation of the 
community through complete solidarity and mutuality within the systems which shape it. 
This future liberated community, made up of self-actualized individuals who live in 
interdependence and solidarity, is a hope which pulls the present community forward and 
calls them to a particular type of praxis. One way in which liberation theology’s 																																																								
49 See Phillip Berryman, Liberation Theology: Essential Facts about the Revolutionary Movement in Latin 
America—and Beyond (Philadelphia: Temple University Press, 1987). 
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understanding of hope distinguishes itself from the German political theology 
conversation is in its focus on particular communities and practices of solidarity. Since 
German political theology was responding to a particular problem—the rise of Nazism 
and the relatively silent church response—the reaction was a general call to denounce 
corruption and live into a hoped-for future. This vision of utopia shaped the present 
deductively. On the other hand, throughout liberation theology’s formation the focus was 
more on the needs of the oppressed and poor, inductively moving outward towards the 
imagined future. This becomes even more centrally focused on the lives of poor women 
as later generations of feminist Latina and mujerista theologians critique the lack of 
gender awareness by the male liberation theologians, such a Gustavo Gutiérrez and Jon 
Sobrino. So, while similar to German political theology, liberation theology was 
contextually responding to the Latin American systems of class inequality, deeply 
shaping the way liberation theologians engaged hope. 
Jon Sobrino: A Hope Against Hope Inspired by the Cross 
 Jon Sobrino is one of the major Catholic contributors and shapers of Latin 
American Liberation theology. Born in Barcelona, Spain in 1938, Sobrino joined the 
Jesuits when he turned 18 years old and was sent to El Salvador. There he was exposed to 
and shaped by the context of Latin America as well as the budding liberation theologies 
of fellow priests such as Ignacio Ellacuría. Ellacuría’s own theologies of liberation were 
shaped by Spanish philosopher Xavier Zubiri, who critiqued the western philosophical 
separation between sensing and intelligence. Traveling some to the United States and 
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Germany, Sobrino was also exposed to German political theologians. Sobrino returned to 
El Salvador where he was a major voice against the brutality of the Salvadoran Civil 
War. Sobrino, along with his other Jesuit brothers, spoke strongly against the violence 
and called for a quick end to the fighting which resulted in 75,000 deaths (a majority of 
which were civilians). This opposition caused the Jesuits to become targets for violence 
themselves and in 1989, while Sobrino was out of the country, the Atlacatl Battalion of 
the El Salvador Army attacked and killed the six Jesuits in the household, as well as the 
housekeeper and her fifteen-year-old daughter. In light of this tragedy, Sobrino continued 
forward as a vocal advocate for peace and the poor in El Salvador. Consequently, 
Sobrino’s formation in El Salvador deeply shaped his theological writings. The hope 
which Sobrino outlines in his works is a hope in response to a violent civil war and his 
experience of intimate loss. 
 Much of Sobrino’s theological contributions focus on Christology, the life of 
Jesus, and particularly his mission of liberation. In this same vein, Sorbino’s 
understanding of hope is rooted fully in his understanding of the cross. Sobrino connected 
the cross and resurrection of Jesus with the Salvadoran people’s own language about their 
experiences of life and death.50 Sobrino turns to the context and experience of the 
marginalized, poor, and oppressed in his country of El Salvador using the term “crucified 
people,” coined by Ignacio Ellacuría, a martyr and fellow Jesuit of El Salvador. Ellacuría 
makes the argument that theologians and the church should turn to those experiencing 
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suffering in the here and now: the crucified peoples of our time.51 Sobrino argues that this 
term, “crucified people,” is more accurate than popular academic terms such as the “third 
world” or “the south,” which are often used in conversations about the poor and 
oppressed around the globe.52 The term, “crucified people,” also exposes the nature of 
these communities’ experiences of suffering. Which is to say, using cross language 
“expresses a type of death actively inflicted,” revealing the injustice and systems of evils 
at work.53 Sobrino continues, “And it is right to call them this because this language 
stresses their historical tragedy and their meaning for faith.”54 The “crucified people” act 
as a light to expose the true nature of our world and nations, revealing and naming the 
evils that often go ignored. 
 This turn to the “crucified people” as a location for hope and salvation renews the 
scandal of the cross. Sobrino believes this contextualization keeps the cross relevant and 
the “crucified people” of history become the “bearers of salvation,” refusing to let the 
cross remain in the past.55 Those that the world has rejected become its path to healing. In 
the words of Sobrino, “the poor have evangelizing potential.”56 Sobrino’s interpretation 																																																								
51 See Ignacio Ellacuría, "The Crucified People," in Ignacio Ellacuría: Essays on History, Liberation, and 
Salvation, ed. Michael Edward Lee (Maryknoll, NY: Orbis Books, 2013). Ellacuría roots this turn to the 
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writes, “When Paul speaks of what is still wanting in the passion of Christ, he is rejecting an ahistorical 
resurrection that ignores what is happening on earth. It is precisely the reign of sin, which continues to 
crucify most of humankind, that obliges us to historicize the death of Jesus as the historical Passover of the 
Reign of God.” (Ellacuría, "The Crucified People," 201). 
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of the significance of the cross and resurrection for hope differs from the German 
theologians in the previous section because Sobrino stresses the resurrection as a symbol 
of hope is only significant because it is the resurrection of “the crucified one.” The 
German hope theologians above stress the overcoming of death in the resurrection; the 
resurrection counteracts the cross by overturning death. But for Sobrino, there is a slight 
difference in his interpretation of the cross, which is a symbol that signals more than just 
death, but Jesus’ rejection and persecution. Sobrino argues the “crucified people” of the 
world embody Christ in their practices of solidarity, service, simplicity, and readiness. 
Sorbino writes, “In historical language, the poor have humanizing potential because they 
offer community against individualism, co-operation against selfishness, simplicity 
against opulence, and openness to transcendence again blatant positivism, so prevalent in 
the civilization of the Western world.”57 For Sobrino and Ellacuría, the “crucified people” 
become living examples of hope against hope, through their struggle, resistance, and 
community. 
 Sobrino picks up Paul’s language of Christian hope, writing “As Paul puts it, it is 
a ‘hope against hope’ (Rom 4:18). Christian hope is not hopeful optimism which looks 
beyond injustice, oppression, and death: it is a hope against injustice, oppression, and 
death.”58 Sobrino balances between the despair of the cross and the optimism of the 
resurrection, opting for a resistance to both, which “arises out of the resurrection of the 
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crucified one.”59 This connects hope to our lives and, in particular, the lives of the poor, 
which are situated in suffering and oppression, but contain the promise of resurrection. 
Hope in Jesus is a “qualified hope,” a general openness to the future, and a precondition 
to understanding the resurrection.60 This hope calls us to historical consciousness of the 
importance of praxis following the life of Jesus, who lived and died for the poor. For 
Sobrino, hope is located at the cross because it is the symbol of sacrificial utopian 
thinking which resists both death and oppression in faith of apocalyptic expectation. The 
significance of the cross as a symbol of Jesus’ rejection, persecution, and sacrifice for 
Sobrino pushes the German hope theologies of Moltmann and Metz above beyond the 
cross and resurrection as symbols of overcoming death. But rather, Sobrino interprets the 
cross and resurrection as signs of hope for all those who suffer and are oppressed. 
 This is not without critique. In their writings, Sobrino and Ellacuría try to 
distinguish between lifting the “crucified people” up as exemplars of hope and glorifying 
their suffering. This distinction is not always clear in their writings. Ellacuría does 
nuance this point more clearly at times, highlighting the importance of dialogue between 
both the death of Jesus and the “crucified people.” He writes,  
The focus on the death of Jesus and the crucifixion of the people, the fact that 
they refer back and forth to each other, makes both take on a new light. The 
crucifixion of the people avoids the danger of mystifying the death of Jesus and 
the death of Jesus avoids the danger of extolling salvifically the mere fact of the 
crucifixion of the people, as though the brute fact of being crucified of itself were 
to bring about resurrection and life.61  
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By keeping both Jesus’s death and the “crucified people” in dialogue as sites of salvation, 
liberation theologians attempt an acceptable balance. Feminist liberation theologians 
revisit this issue more fully, continuing to critique the glorification of suffering, and 
nuancing the language used by Sobrino and Ellacuría. Some of Sobrino’s depictions of 
victims and perpetrators can be problematic when thinking about the issue of domestic 
violence. In example, Sobrino sees “crucified people” as exemplars of forgiveness 
writing, “The crucified peoples are ready to forgive their oppressors. They do not want to 
triumph over them but to share with them. To those who come to help them, they open 
their arms and accept them and thus, even without knowing it themselves, they forgive 
them.”62 Forgiveness is a fraught subject within the context of domestic violence and this 
needs to be nuanced and deepened to fully incorporate the experiences of domestic 
violence survivors. 
 Aside from their living example, another way the “crucified people” of history 
provide hope is through practices of resurrection. Sobrino and Ellacuría call Christians to 
practice resurrection by bringing the “crucified people” down from the cross. One way 
Christians can practice resurrection and participate in salvation is through cultivating and 
witnessing the resurrections of the “crucified people,” specifically working towards the 
end of their suffering. Ellacuría points the way forward arguing that, “Salvation does not 
come through the mere fact of crucifixion and death; only a people that lives because it 
has risen from the death inflicted on it can save the world.”63 Responding and rising from 
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crucifixion will look differently depending on the affliction. Resurrection, hope, and 
healing are not only shaped by their context but also the practices which work out 
salvation in the here and now.  
In his Christological text, Christ the Liberator: A View from the Victims, Sobrino 
argues that in the same way Jesus’ cross can only make sense from within the contextual 
experiences of the “crucified people” of today, the resurrection is also only fully realized 
if the “crucified people” become “risen beings” in history.64 Sobrino refers to these 
moments of hope, in which the “crucified people” become “risen beings” as “Easter 
Experiences.”65 Without these modern Easter experiences of resurrection, Sobrino argues 
that “the most basic aspect of faith [resurrection] [would] remain totally alien to our 
existence or [would] be reduced to acceptance of a mere testimony.”66 To remain 
disconnected to the reality of resurrection is unacceptable if we are to understand 
Christian hope, which is rooted in resurrection.  
Sobrino, argues that at its core resurrection hope must be for the victims, as Jesus’ 
resurrection reveals. Jesus was, himself, a victim of political violence, as well as, a 
person who saw his mission as one directed to the poor and oppressed of his day. This is 
subversive and dangerous work. Sobrino reflects on what is at stake, writing, “It should 
be clear that trying to make the presence of the resurrection actual in history is daring, but 
it seems to me more dangerous to try to understand it as something totally extrinsic to our 
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present condition.”67 Our ability to access salvation and hope is at risk, if we fail to 
contextualize the cross and resurrection for our place and time. For this reason, Sobrino 
critiques the modern look at Christology that moves the hope revealed by the resurrection 
to a universal application. Specifically, Sobrino is skeptical of a hope that fails to be 
contextual or focused on the oppressed in our communities. Sobrino writes, “although the 
hope rediscovered by the new theology is important, it is an unduly universal hope and 
does not recognize the particularity essential to it, since Jesus’ resurrection is hope, 
directly, for the victims.”68 Rather, Sobrino argues that Christology should both look to 
contextualize Jesus’ life, teachings, death, and resurrection, as well as provide a specific 
contextual hope for the victimized of history.69  
Ada María Isasi-Díaz: Hope of Proyecto Historico 
 Ada María Isasi-Díaz is another significant figure for understanding liberation 
theology’s view of hope. Born in 1943, in Havanna, Cuba, Isasi-Díaz came to the United 
States as a political refugee in 1960, where she entered the convent of the Order of St. 
Ursula. She spent much of her young adult years as a teacher or missionary in a number 
of places including Peru and the United States. It was in 1975, that Isasi-Díaz says she 
was “born a feminist” at the first Women's Ordination Conference in Detroit, Michigan. 
At that time, Isasi-Díaz began a deeper exploration of the intersection of race, gender, 
and class and took these questions with her through the rest of her university experience, 																																																								
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receiving both an MA and PhD in theology from Union Theological Seminary by 1990. 
Isasi-Díaz coined the term mujerista theology, bringing liberation theology in close 
conversation with feminist theology and questions of class. Isasi-Díaz’s mujerista 
theology is rooted in the experience of Latina women, especially the poor and oppressed 
women within society, as its theological starting place. 
 Similar to the liberation theology of Sobrino, Isasi-Díaz acknowledges that a 
religion that situates salvific hope in an unattainable future can further oppress the poor. 
By glorifying self-sacrifice and promising the delayed reward of the afterlife, the poor are 
soothed into accepting the status quo of their situation. With this in mind, Isasi-Díaz does 
not turn to the cross as her central symbol of hope, but rather develops an understanding 
of hope out of the community’s experience, its ideal future, and its hope towards survival. 
Isasi-Díaz calls this hope the proyecto historico, because it is the historical project which 
the community works towards constantly. The proyecto historico refers to the Latina 
community’s “liberation and the historical specifics needed to attain it.”70 The 
community’s liberation is enacted by always seeking to bring about the proyecto 
historico as a reality, but acknowledging its fullness will not be realized within history. 
Most importantly this hope is a two-part movement of denouncing and announcing, 
similar to Bloch’s understanding of hope above. The proyect historico is accomplished 
by denouncing the oppressive structures and systems of sin, while announcing the hoped-
for future in specifics. To denounce the current situation without a goal in mind would be 
unhelpful and could lead to apathy or fear. Both pieces, the analysis and denunciation of 																																																								
70 Ada María Isasi-Díaz, En la Lucha (In the Struggle): A Hispanic Women's Liberation Theology 
(Minneapolis, MN: Augsburg Fortress Publishing, 1993), 34. 
		
91 
the present as well as the annunciation of the future are the core liberative praxis which 
make up mujerista theology for Isasi-Díaz. The claim that mujerista theology is a 
liberative praxis itself “severely critiques and protests the diminishment of Latinas 
portrayed by the dominant culture, which does not recognize [Latinas] as intellectuals 
capable of critical and creative thinking.”71 
 Outlined by Isasi-Díaz in her work En La Lucha: A Hispanic Women’s 
Liberation, liberation has three aspects, which are specifically, 1) libertad (freedom), 2) 
comunidad de fe (faith community), and 3) justicia (justice). Hope in the future is driven 
by these three aspects in the present, which happen simultaneously.72 Libertad is a 
psychological and social rejection of helplessness and dependence. It recognizes the 
importance of self-actualization and the need for agency as an individual and community. 
The comunidad de fe is a social and spiritual acknowledgment of the interconnection and 
systemic nature of both our oppression and our liberation. The community of faith 
becomes a system that can replace the systems of sin which dominate the current context, 
providing individual support and community action enacting the proyecto historico. 
Justicia is understanding solidarity as both a permission and a requirement within the 
community. The entire community must participate and be allowed to participate to 
produce and promote a society which leads to human flourishing, regardless of race, 
class, gender, or sexual orientation. Isasi-Díaz, like Sobrino, develops a hope theology 
which extends beyond the German hope theologians understanding of the cross and 
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resurrection as symbols of overturning death. Isasi-Díaz’s central concern is the 
significance of the cross and resurrection for the poor and oppressed: those who Sobrino 
calls “the crucified ones.” In addition, Isasi-Díaz further strengthens her hope theology by 
turning to the role of the whole community in practicing hope. While the German 
theologians understand hope as a practice embodied on behalf of those suffering, and 
Sobrino argues that hope is practiced in solidarity with the poor, Isasi-Díaz argues that 
the whole community must play their part in order to embody hope and move into the 
hope-for future. 
Liberation Theology: A Communally Enacted Hope 
 Liberation theology’s turn to the role of particular communities is significant for 
understanding hope as something that reaches beyond the individual and is enacted 
communally. Rather than a personal point of view, hope is culturally and collectively 
determined and embodied, taking on different significances and roles depending on the 
experience of the community. For both Sobrino and Isasi-Díaz the community’s central 
role in enacting hope connects it to salvation. For liberation theologians, the community 
is the key to salvation because of its ability to usher in healing and the promised future. 
Hope and salvation become explicitly related, in a way which was not directly 
communicated in the theological conversations of hope that took place in Germany in the 
first half of the twentieth century. Salvation is more than just the overcoming of death, 
which Moltmann and Metz stress as the significance of the cross and resurrection. The 
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liberation theologians develop hope, in connection with salvation, as a healing of the 
whole community into the future.  
 For Sobrino, this communally determined hope continues to connect to the cross. 
In fact, Jesus’ own resurrection was a communal experience. Sobrino, pulling from 
scripture, argues that Jesus’ resurrection was not a solitary event but rather he is “the 
firstborn within a large family.”73 Sobrino unpacks the idea that the Jewish community of 
Jesus in Palestine would have understood itself in communal terms, similar to the 
indigenous roots of Latin American culture. Sobrino writes, “The resurrection implies 
communion of some with others, a logical presupposition in cultures in which 
individualism had not taken root: speaking of the ‘fullness’ of an isolated individual 
makes little sense”74 The imagination of the disciples, shaped by a communally focused 
culture would have understood Jesus’ resurrection as tied to the fate of their whole 
community. This is one of the reasons why the resurrection provides hope, because it 
signals to everyone the communal experience of resurrection and liberation promised by 
God for all. Most importantly, the particular community Jesus aligned himself with 
during his life was the poor. Sobrino reflects that “Christian life is ‘in community’ and at 
its center is the firstborn, ‘a victim.’ The poor and the victims are not only the recipients 
of the Church’s ethical activity; they are its center.”75 Jesus’ resurrection has particular 
meaning and promise for the poor, and calls all of us to be a church of the poor.  
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 Isasi-Díaz connects salvific hope directly to the role of community in shaping 
ourselves, our imaginations, and working towards liberation. She writes, “For Latinas, 
salvation refers to having a relationship with God, a relationship that does not exist if we 
do not love our Neighbor. Our relationship with God affects all aspects of our lives, all 
human reality.”76 Isasi-Díaz argues that a Latina’s relationship with God is as intimate, 
relatable, and daily as a relationship with a loved one. Our relationship with God is not 
only intimate but also inextricably tied to our communal relationships. This is expressed 
most clearly in Isasi-Díaz’s understanding of the comunidad de fe, which are 
communities of faith that reveal our interconnection to each other in both salvation and 
sin. For Isasi-Díaz, we must focus on “setting up communities which are praxis-oriented, 
which bring together personal support and community action, and which have as a central 
organizing principle our religious understandings and practices as well as our needs.”77 
Only communities which fulfill these roles of support and action can be communities of 
salvific hope. Isasi-Díaz continues to outline that these communities, if they are 
communities of hope united by their struggle for liberation, are ecumenical and develop 
communal models of leadership.78  
 In summary, liberation theology shaped and deepened the theological 
conversation on hope, by including the role of the community as agents of hope. German 
political theologians, Metz and Moltmann, both argued that hope for the future had to be 
enacted in the present through individual actions of social justice. Sobrino and Isasi-Díaz 																																																								
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deepen the embodiment of hope in the present by moving beyond the individual’s 
responsibility, to allow the community to help carry this burden. Pushing the German 
expression of hope theologies past the illusion of the individual, Latin American 
liberation theology argues the community as a whole can work to enact hope by creating 
a new imagined way of living in the world, one which is based on a hope and the 
knowledge of God’s future promise of salvation. Again, while the German hope 
theologians above stressed the importance of hope practices as part of bringing the 
hoped-for future to fruition, the liberation theologians writing on hope, such as Sobrino 
Isasi-Díaz, show that hope must be practiced by the whole community or it will risk 
leaving aspects of the hoped-for future out of the conversation and reality that is brought 
about. 
Twenty-First Century North American Catholic Theologies of Hope 
 One strand of the North American theological conversation on hope is evident in 
the writings of Catholic thinkers who have been influenced by Karl Rahner, Johann 
Baptist Metz, and Vatican II. Thinkers such as Roger Haight and Elizabeth Johnson are 
clearly in conversation with Latin American liberation theologians, especially their 
Catholic contemporary Jon Sobrino. This contemporary Catholic conversation about hope 
found in the United States, takes seriously the call to community put forward by both 
Sobrino and Isasi-Díaz, while also turning to include the deep biblical and traditional 
roots of hope found in the resurrection and the communion of saints. These authors’ 
writings bring our survey of hope theologies up to the present academic context. In the 
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same way that this survey should not be considered comprehensive of all theologies of 
hope, the Catholic North American conversation is not the only theological conversation 
on hope taking place in modern America. Also, the theologies of Roger Haight and 
Elizabeth Johnson cannot be considered to surpass those before them. Rather, American 
Jesuit Roger Haight writes,  
Theological progress differs from development in technology, where one 
way of doing things supplants another—the computer making the 
typewriter obsolete. Instead, in theology one stage takes the former into 
itself, slowly widening its horizon and deepening perceptions, allowing a 
complexification of issues that leads to greater understanding.79 
 
This project seeks contextualize hope, given experiences of domestic violence in the 
United States. 
 In the North American context, analysis of the way oppression based on identity 
characteristics functions within our society at systemic levels has been a central concern. 
During the latter half of the twentieth-century theologies influenced by the civil rights 
movement were concerned with the roles of race and gender in our everyday lived 
experience. In the past decade, sexuality and sexual identification has joined the 
American conversation on identity and lived experience. The diversity of the American 
context gives a particular grounding for theological conversations. Haight talks about 
these strengths as “four gifts” which the American church gives to the Catholic church as 
a whole. 80 These gifts include the inclusion of religious liberty, the role of women, the 
role of the laity, and the role of other religions. Each of these are supported by the 																																																								
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American constitution and the lived experiences of Americans. These four gifts given by 
the American church to the world church, coupled with the significance placed on 
multiplicity and intersectionality within the twenty-first century American academy, have 
shaped and deepened the theological conversation around hope, specifically, bringing out 
the universal aspects of the hope-promise. Both Haight and Johnson understand hope in 
the same trajectory as Karl Rahner, as well as the political and liberation theologians 
engaged above, noting the present and future impact of God’s promise to overcome sin 
and suffering. But, unlike German and Latin American theologians, Haight and Johnson 
expand hope to a universal human concern within communities regardless of the religious 
makeup of the community.  
Roger Haight: Faith-Hope Rooted in Human Imagination 
 Roger Haight is an American Jesuit, who was born in 1936. Haight studied 
theology in the Philippines during the 1960’s, finishing his education in the United States 
at the University of Chicago in the 1970’s. He has taught theology at universities around 
the world, but is currently barred from teaching by the Congregation for the Doctrine of 
the Faith of the Catholic Church, because of his theological teachings about the nature of 
Jesus as a symbol, found in his book Jesus: Symbol of God. The themes found throughout 
his writing make it clear that Haight’s writings are shaped by the theologies of Karl 
Rahner and Vatican II, an influence shared with Latin American liberation theologians. 
Haight is clearly in conversation with both German political theologies and Latin 
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American liberation theologies, as well as the North American concern with identity, 
such as issues of gender and race. 
 Haight’s theological writings on hope are rooted in his understanding of human 
nature. Human nature is shaped by the fundamental aspects of our existence. Our 
existence and awareness of it creates a desire in us to continue to exist. It is a trust and a 
hope that we will continue into the future, which Haight calls “faith-hope.” Haight writes, 
“This faith-hope has transcendental roots; it origin is an element of human existence as 
such; as a fundamental confidence and trust in being itself, it includes a desire for 
permanence in existence.”81 Haight’s connection of hope to our human nature does not 
make hope less significant or essential, but rather makes hope the “radical openness of 
the human spirit to being into the future.”82 Our human nature includes imagination, 
which uses faith-hope to envision possibilities for the future and take action to enact them 
in the present.  
 Haight also ties the Christian understanding of resurrection to the functioning of 
faith-hope. We have faith-hope that the human spirit will continue forward in our innate 
openness to the future. Haight writes that “Being resurrected is an object of faith-hope: 
faith, as an engaged commitment to the reality symbolized in the story of Jesus; hope, as 
openness to the future, and as involving concern about one’s own destiny.”83 This 
possibility to have faith-hope in Jesus’ resurrection and our own resurrection is rooted for 
Haight in humanity’s creative side: our imagination. Specifically, our faith in Jesus’ 																																																								
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resurrection and our hope in our own resurrection are expressed “as a function of the 
creative imagination.”84 Since faith-hope is rooted in our innate hope in continued 
existence, this ability to have faith-hope in the future and our own resurrection precedes 
Jesus’ resurrection and is not dependent on it in the same way as hope is dependent on 
the cross in the hope theologies discussed above. For German theologians the cross and 
resurrection of Jesus are uniquely important to hope because it is the singular historical 
event which overcomes death. For Latin American theologians, Jesus as “the crucified 
one,” the one who rejected, is a singular representation of our ability to have hope. But, 
for Haight hope in our own resurrection was possible before the resurrection event of 
Jesus and is tied to our human nature. For Haight, Jesus’ resurrection is still significant 
and central to Christian theology because it is the full validation and realization of this 
faith-hope. Specifically, “Jesus’ resurrection appears as the confirmation and fulfillment 
of this hope.”85  
 The connection of faith-hope to both the resurrection of Jesus and our own 
promised resurrection, creates a relationship between faith-hope and our salvation for 
Haight. We do not just have faith-hope; we enact it. Haight writes that, “Because 
recognition of the resurrection involves the self in a performative and engaged way, it is a 
call to mission, and as such, through hope and commitment, it becomes salvific.”86 By 
living into our faith-hope, through the enactment of our imagined future into the present, 
we are living into our salvific promise. This is most clearly seen in the disciples’ reaction 																																																								
84 Haight, Jesus: Symbol of God, 125. 
85 Haight, Jesus: Symbol of God, 141. 
86 Haight, Jesus: Symbol of God, 151. 
		
100 
and understanding of Jesus as resurrected. The disciples’ shift from despair to radical 
hope in Jesus’ resurrection resulted in a new vision of reality and the realization of the 
salvific message of the resurrection.87 But the salvific message of the resurrection is not 
an exclusive one to Christians, rather one which calls all within a community to embody 
hope. 
Elizabeth Johnson: Hope as Communal and Trinitarian 
 Elizabeth Johnson is a pioneering feminist theologian who currently teaches 
theology at Fordham University. Born in 1941, Johnson grew up as a member of a large 
Irish Catholic family in Brooklyn and as a young adult she joined the Sisters of Saint 
Joseph. In 1981, she was the first woman to receive her PhD in Theology from Catholic 
University of America. After a long and arduous tenure battle, which involved the 
Vatican because of her feminist theological views, Johnson received tenure and continues 
to be a prominent scholar in the fields of feminist and Catholic theologies. Johnson’s 
theology is also clearly rooted in Karl Rahner’s understanding of Catholic theology, 
specifically his understanding of Christology and the role of context in understanding and 
engaging theology. Johnson is also influenced by both political and liberation theologies 
in the formation of her own feminist liberation theology. 
 While Johnson’s understanding of theological hope can be seen influencing much 
of her writing in feminist theology, her writings most directly about hope can be found in 
her book, Friends of God and Prophets. In this piece, Johnson connects hope to 																																																								
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communities in the present and to the communion of saints in the future. Johnson defines 
hope as “a firm expectation of something good to come, closely linked with the 
experience of yearning and desire for it.”88 In line with the tradition of the political 
theologies and the liberation theologies understanding of hope, Johnson ties hope to the 
“[oscillation] between the arrival of the good in this world and expectation of a future for 
the living, the dead, and the whole cosmos in the glory of God.”89 For Johnson, like 
Rahner and Metz, hope is rooted in a present realization of the not-yet-conscious and the 
promise of what is to come. Delving further into a systematic theology of hope, Johnson 
understands hope in light of the Trinity, through scriptural understandings of God’s 
nature as creator, Jesus’ resurrection, and the Catholic understanding of grace through the 
Holy Spirit.  
 Johnson also ties hope to communities, in a way similar to Isasi-Díaz’s own 
commitments to the communal aspects of hope. Johnson writes that, “hope is a dynamic 
at work in a community, first of all.”90 In a sense, communities function around a shared 
hope for the future and the enactment of that hope in the present. This shared hope is 
what can create unity in communities of disparate peoples. “In effect, the community 
says: we hope for what we do not know but we are trusting that the future, like the past, 
will come from God freely as a gracious gift.”91 For communities, this hope vision also 
acts as an eschatological understanding for what lies in the future. This hope vision is 																																																								
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always going to be shaped by the present. The hoped-for vision must have some seed in 
the present shape of the community. Johnson pulls on Rahner’s explanation of the 
future’s connection to the present, arguing that the “religious language about the future is 
meaningful as an extension of a community’s experience of grace in the present.”92 The 
community’s own self-narration of its relationship with God, through grace, shapes the 
possibility that lays ahead. 
 Both the present and future aspects of hope are further nuanced by Johnson as she 
ties the future envisioned hope to the communion of saints and the present enactment of 
hope in social justice. Johnson writes that, “The communion of saints forms part of the 
vocabulary of this hope. Because the God of love who hold the world in being still 
embraces the dead, they can be affirmed as being alive in communion with the living 
God, thus signaling the destiny that awaits all.”93 For Johnson, the communion of saints 
is a similar symbol of future-promise to that of Jesus’ resurrection, because it promises 
that there is more beyond destruction and death. We are promised that death does not 
have the last word, seen in the Catholic understanding of the communion of saints. The 
communion of saints is a particular Catholic understanding of reality after we die. 
“Rather than persons being assimilated, mystically absorbed, or fused with the divine 
matrix, they will be quickened into new, inconceivable life in the communion of saints as 
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God wipes away all tears.”94 For Johnson, with much left unrevealed, what is known 
about our experience after death and at the end of time is that all will be made well.  
 Similar to Haight’s expansion of hope beyond the cross and resurrection, Johnson 
also increases hope by tying it to the symbol of the communion of saints. Hope is 
developed in the present because “our solidarity with those who have died consists not 
only in a common history, origin, and goal, but in the same Spirit which flows through 
and enlivens all.”95 While Johnson’s understanding of hope is rooted in much of the same 
theological reasoning as the other theologians in this chapter, Johnson’s theological 
inquiry takes a unique path towards the inclusion of the communion of the saints in our 
experience of hope. As both the German and Latin American hope theologians focus 
primarily on the cross and resurrection and the roots of Christian hope, the incorporation 
of the communion of saints as a symbol of hope attempts to universalize hope beyond 
Christ, pointing instead to role of the Holy Spirit. By connecting hope to the Holy Spirit 
in addition to Christ, non-Christians gain access to hope through their human nature.  
Twenty-First Century American Catholic Voices: Hope as a Universal Human Concern 
 For both Haight and Johnson hope is a future promise which impinges on present 
action. Haight writes that, “One can only hope for final salvation insofar as one 
experiences salvation in a partial way now.”96 As with the German political theologians, 
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the future cannot be completely untethered to the present. The not-yet-conscious aspects 
of the future must be embedded in the present or they would be unimaginable and 
unintelligible. This aspect of hope also calls us to enact hope, through social justice and 
present action. “Moreover, the Christian also recognizes that one cannot have hope 
logically if one does not participate in the fashioning or the realizing of the value of the 
reign of God here and now in this world.”97 If our hope in the future is not embodied in 
the present, we lose our connection to that future and ultimately fail to enact its reality. 
Johnson expresses this notion through her explanation of the communion of saints. While 
the communion of saints anchors hope into the future eschatological promise, there is 
also an experience of that hope-promise coming into realization in the present. Johnson is 
sure to outline the significance of this hope for present action. She writes: “In light of the 
promised future, radical hope then functions not as a lulling opiate but as a critical and 
creative power for the transformation of history in its personal, social, and cosmic 
dimensions.”98 Johnson uses the phrase “radical hope” here to signal the social justice 
call at the center of this type of hope. It is more than just an optimistic view of the future, 
but rather a radical call to change and work towards a future. This social justice 
component is central to being able to denounce present injustice and announce the hoped-
for future, empowering those who struggle for justice, rather than trapping them in their 
present situation with the promise of a later reward.99  
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 For both Johnson and Haight, Christian hope is connected to God’s promise that 
liberation will universally prevail over sin. Johnson understands this through her 
Trinitarian expression of hope. God promises to subvert sin in God’s actions as Creator, 
the death and resurrection of Jesus Christ, and the present movement of the Spirit. 
Johnson writes that, “[Hope language] expresses trust that the same God of steadfast 
love, made known through the history of Israel and in Jesus Christ and tasted in 
contemporary experiences of the Spirit, will still be present and active in the future.”100 
God’s promised and active love has been a universal presence through creation and 
history in Johnson’s reading of scripture. This universal aspect is also an important part 
of Haight’s theology of hope. God’s promise to remain active into the future in order to 
fully overcome all sin and suffering moves Haight to view this hope promise as one 
which affects all of creation, and not just Christians. “The Christian therefore is really 
sustained by hope in a promise, the promise of the resurrection, that the kingdom of God 
will be for all persons and for all of history. Given the doctrine of the universality of sin 
and the experience of it deep within the self, one cannot logically simply have hope only 
for oneself.”101 The twenty-first century American reality is the multiplicity of religions 
present within communities. For both Haight and Johnson, the universality of God’s love 
extends the hope-promise to all within the community. The same Christian hope which 
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calls us to social justice action, also calls us to a radical neighborly love which envelopes 
all persons into our community.102 
 This present community lives into the hope-promise for the future in the present, 
but that promise remains partially veiled. For Johnson and Haight, the promise which 
hope is based on can be tracked throughout scripture, history, and tradition, but is far 
from being fully realized or revealed. Johnson writes, “The Giver of life who created all 
beings out of nothing will still be there after final devastation, holding fast to the beloved 
creation. Without knowing particulars, these texts essentially declare the hope that the 
ultimate future will be blessed. Nothing more, but also nothing less.”103 It is this promise, 
which Julian of Norwich repeats when she says “all shall be well,” that calls us to a faith-
hope.  
Theological Understandings of Hope Today: Discerning, Holistic, Inclusive Action 
 Christian theology’s understandings of hope have been shaped by ongoing 
conversations since the early Christian community’s first revelation of the resurrection of 
Jesus. This revelation presented a promise to humanity, informed by the innate 
understanding of the incompleteness of our human experience. This promise was that evil 
and suffering had no place in our lives and we were called to work towards a future that 
limited them. Throughout history, our understanding of evil and suffering have been 
culturally shaped and therefore the future which we project is also determined by our 
cultural, historical, and psychological contexts. Current theological conversations on 																																																								
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hope are deeply rooted in our current context—a context which has been shaped by two 
world wars, the global rise of dictatorial regimes (fascist, communist, and religious 
fundamentalist), globalism, a technological age, a global ecological crisis, and the 
increase in awareness and clashes over civil rights.  
 The historical survey of hope theologies in the twentieth and twenty-first 
centuries contained in this chapter, situates the larger theological conversation of hope, 
and develops a larger cultural framework for understanding hope. This chapter has helped 
develop a larger framework of hope in the twenty-first century, before we turn to the 
particular hope practiced after the experience of domestic violence. Based on the 
discussion above and the trajectory of hope theology, hope takes on a particular meaning 
and shape as a discerning, holistic, and inclusive practice. 
Discerning Hope: A Future Image and a Present Action 
 Hope can be understood as a part of humanity’s ability to imagine our own 
futures. This imagined-future shapes our understanding of the present and calls us to live 
differently in order to move ourselves closer to that hoped-for reality. Bloch writes: “The 
work of this emotion [hope] requires people who throw themselves actively into what is 
becoming, to which they themselves belong.”104 Our ability to hope reveals our own 
sense of incompleteness in our present reality. Our lived experience becomes an authority 
by which to challenge the status quo, a revelation which can be an unwelcome idea to 
those who have benefited from the status quo. In this sense, hope is two-fold. Hope 																																																								
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simultaneously calls us to action that is meant to bring about a hoped-for future, while 
also calling us to reject all aspects of our current reality which do not belong to or 
quicken that imagined future. 
 Hope is a prophetic two-fold action, including a denouncing of present suffering 
and evil along with the announcement of the promised future. This theme of denouncing 
and announcing is seen throughout all three conversations around hope outlined above 
and is central to our ability to enact hope. In Bloch’s writing on hope’s innate and 
evolutionary aspects, he talks about denouncing and announcing using “No” and “Yes” 
language. Hunger drives humanity to sustain itself, by prompting us to hope for a future 
in which we are no longer hungry. We denounce our current hunger and announce our 
state of non-hunger which lies in the future. He writes that “the No to the bad situation 
which exists, the Yes to the better life that hovers ahead, is incorporated by the deprived 
into revolutionary interest. This interest always begins with hunger, hunger transforms 
itself, having been taught, into an explosive force against the prison of deprivation.”105 
This two-fold thought process behind our hope, pushes us to action in order to subvert the 
present and enact the future. Moltmann, heavily influenced by Bloch’s philosophies, also 
understands the future’s effect on the present in this way. The hoped-for future, the 
promise, announces itself and subverts the present. Moltmann writes, echoing Bloch’s 
understanding of hunger, “In the promises, the hidden future already announces itself and 
exerts its influence on the present through the hope it awakens.”106  
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 This idea is explicitly outlined by liberation theologian, Ada María Isasi-Díaz in 
her description of Proyecto Historico which includes these two movements. Isasi-Díaz 
writes, “The present reality of Latinas makes it clear that in order to accomplish what we 
are struggling for, we need to understand fully which structures are oppressive, denounce 
them, and announce what it is that we are struggling for.”107 In the struggle for the 
promised future, we are called to denounce present evil, which keeps our hope from 
being realized, and announce the hoped-for future. This theme is found again in the 
theologies of hope found in American theologians, specifically the thought of Elizabeth 
Johnson. In rejecting a hope promise which encourages the complacency of the poor and 
oppressed, Johnson argues that hope is a radical and powerful force resulting in 
revolutionary action. “In light of the promised future, radical hope then functions not as a 
lulling opiate but as a critical and creative power for the transformation of history in its 
personal, social, and cosmic dimensions.”108 
Holistic Hope: Individually and Communally Embodied 
 Similarly, as an imagined future shapes our present, that same hope shapes our 
daily actions both individually and communally. The two-fold prophetic action of hope is 
embodied on an individual level as well as a communal level. For the German political 
theologians, in the cultural context of Germany after World War II, individual action and 
resistance was crucial. Christians inspired by hope could not remain sidelined. Rather, 
Moltmann wrote, “As long as hope does not embrace and transform the thought and 																																																								
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action of [people], it remains topsy-turvy and ineffective. Hence Christian eschatology 
must make the attempt to introduce hope into worldly thinking, and thought into the 
believing hope.”109 For Moltmann individuals were transformed by their hope and true 
hope resulted in action, not apathy.  
 Moltmann does not use “communal language” when talking about hope-action. 
The closest his writing comes to discussing communal actions of hope is in discussing the 
Christian Church as a body of influence in human society.110 Metz, on the other hand, has 
an understanding of “solidaristic hope,” which brings the communal aspect of hope’s 
embodiment into his theology. For Metz, hope and hope-action is practiced by 
individuals on the behalf of others and publically within society. Metz writes, 
If this theological statement is not to remain just a verbal claim—
automatically suspect of being ideological—then theology has to count on 
being able to describe and evoke a praxis in which Christians break 
through the context of social (historical, psychological) determinants—a 
praxis, in short, of faith worked out in a mystical-political discipleship.111  
 
The public nature of individual actions, found within Metz’s understanding of solidaristic 
hope, isn’t the same as hope being embodied communally, but hints towards the role of 
communities.  
 Action rooted in hope is understood as explicitly communal within liberation 
theology’s conversation on hope. Sobrino clearly understands the resurrection as a 
communal revelation and without the community’s acceptance and embodiment of this 
resurrection hope, Jesus’ resurrection is not continually revealed. For Sobrino, the 																																																								
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community of the poor is the most significant because Jesus chose to align himself with 
them during his life. The communal embodiment of hope is also present in Isasi-Díaz’s 
concept of comunidad de fe, which not only serves the purpose of enacting an alternate 
reality to systems of sin, but also functions as a system of personal support and 
community action. The formation and actions of the comunidad de fe are shaped and 
determined by the hope of the community express in the proyecto historico. For Isasi-
Díaz, action in response to hope is always communally and culturally determined.  
 This conversation on hope’s individual and communal aspects is further extended 
by Johnson, as she ties the community’s function into the future to the communion of 
saints. The future reality of the communion of the saints, which is one of the causes of 
our present hope, reveals the indecipherable relationship between individual action and 
communal actions of hope. Johnson argues that, “Finding expression in a community’s 
imagery, rituals, and stories, [hope] arises in individuals insofar as they partake of this 
social reality.”112 For Johnson, the individual and community cannot be separated from 
each other. Johnson works to overcome the separation between individuals and 
communities, reminding us that we cannot have one without the other.  
 This understanding of both the individual and community’s role in realizing and 
practicing hope is deeply connected to the Catholic worldview represented by both the 
principle of sacramentality and sensus fidelium. The Catholic understanding of creation 
as being infused with divine revelation and humanities role in seeking, practicing, and 
uncovering those theological truths is central to understanding hope as a holistic practice 																																																								
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embodied by both individuals and communities. In his deepening explanation of the 
Catholic worldview, specifically the role of both individuals and communities in 
revelation, Catholic theologian Richard Gaillardetz writes, 
Christians encounter God’s divine revelation in the context of a 
community of faith. We hear Scriptures preached to us as a community; 
we celebrate the liturgy as a community; we meditate before the crucifix 
on Good Friday as a community. Yet each of us uniquely encounters that 
one revelation, and when we give testimony to our personal encounter 
with God’s revelation, received and interpreted within the unique stories 
of our lives the community is enriched by our testimony.113  
 
Individuals are shaped by communities which mold worldviews and provide the cultural 
material for possible actions, while communities are made up of individuals who all bring 
their subjectivity to bear on the community. Therefore, in order for hope to be holistic, 
hope must be practiced both by individuals and in community.  
Inclusive Hope: Revealed in the Resurrection and as a Universal Human Concern 
 While Christian hope has often been connected to the cross and resurrection of 
Jesus, the relationship between Jesus death, resurrection, and our hope for a promised 
future has shifted and deepened within the theological conversation around hope. The 
centrality of the cross and resurrection for situating Christian hope for Moltmann, Metz, 
and Sobrino is clear. It is not until more recently in the plural context of the American 
academy and a globalizing world that the Christian hope conversation has become 
concerned with the universal and cosmic natures of hope, the cross, and resurrection.  
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 Moltmann and Sobrino both spend much of their writing on hope connecting the 
cross and resurrection intimately together. It is the resurrection of the one who was 
crucified, the one who lost fully and completely, that gives us hope in our own salvation. 
The past resurrection of Jesus offers the promise of a future event which changes the 
reality of the cross and has consequences for our actions in the present. Moltmann writes 
that  
[Our faith] sees in the resurrection of Christ not the eternity of heaven, but 
the future of the very earth on which his cross stands. It sees in him the 
future of the very earth on which his cross stands. It sees in him the future 
of the very humanity for which he died. That is why it finds the cross the 
hope of the earth.114  
 
Sobrino, influenced heavily by Moltmann, also understands our hope in this type of 
language. Specifically, hope is not based in the cross or the resurrection alone, but rather 
it is because the one who was resurrected was also the one who was crucified that we can 
have hope. “If the cross of Jesus does not put an end to hope, then we have been given 
something that cannot be torn away from us (Rom 8:31-39).”115 It is revealed that the 
cross is the root of our hope in as much as it is properly grounded in the resurrection 
event. Both the cross and resurrection shape the significance of each other. Sobrino 
writes: “The cross may lead us to skepticism or despair, and the resurrection may lead us 
to optimism. Hope against hope is a third approach that arises out of the resurrection of 
the crucified one.”116 The cross and resurrection are unable to be understood separately. 
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For Moltmann and Sorbino, the cross and resurrection inform each other and are the basis 
of Christian hope. 
 Metz, still connecting to the cross, broadens humanity’s seed of hope, 
understanding hope as tied to memories of subversion, what he terms “dangerous 
memories.” These memories include events such as the exodus and the resurrection, both 
instances when God subverted the earthly powers to reveal God’s intentions for 
humanity. Metz writes: “It is no accident that Christian faith interprets itself categorically 
as the memoria passionis, mortis, et resurrection Jesu Christi, and tries to hold itself 
accountable in narrative and argumentative modes to this liberating memory as a specific 
form of hope under the conditions of modernity.”117 Christianity’s hope is rooted in these 
memories of promise and determine how Christians live in the world.118 Dangerous 
memories are rooted in the past but point toward the future promise, and both their 
memory and promise have weight in the present world. “What we have in mind here is 
the dangerous memory that harries the past and problematizes it, since it remembers the 
past in terms of a future that is still outstanding.”119 Similar to Moltmann and Sobrino’s 
understanding of the cross and resurrection, Metz argues that our hope for the future 
cannot be disconnected from the events of the past, but are, in fact, deeply shaped by 
them. The importance of the past on shaping the hoped-for future will be further 
developed by womanist theologians, in the next chapter. And the pasts role in shaping 
hope is of particular importance when addressing hope after domestic violence, because 																																																								
117 Metz, Faith in History and Society, 181. 
118 Metz, Faith in History and Society, 182. 
119 Metz, Faith in History and Society, 182. 
		
115 
the experience of the particular suffering of domestic violence will determine the shape 
of the hoped-for future for survivors.  
 Broadening the conversation on hope to include the possibility of hope for other 
religions beyond Christianity, Roger Haight understands hope as a universalized 
experience. Haight argues that faith-hope is an innate trait to humans. The existential 
contingency of our human nature results in the necessity that we hope for the future in 
order to continue living. Haight writes that “This faith-hope has transcendental roots; its 
origin is an element of human existence as such; as a fundamental confidence and trust in 
being itself, it includes a desire for permanence in existence.”120 As Bloch argued earlier, 
many of our basic instincts to sustain ourselves are acts of hope. Haight makes the case 
that therefore the cross and resurrection of Jesus are not the root of our Christian hope, 
but rather they are the particular fulfillment of our hope. Similarly, Johnson’s work on 
hope theology expands Christian hope to the role of the Holy Spirit in symbols like the 
communion of saints. The universalizing of hope beyond Christ is a significant deepening 
of the hope conversation. Hope and its call to embody the promised future has no borders 
and can help to create a community that its ever more inclusive. 
Concluding Thoughts and Looking Ahead 
 To conclude, the theological understanding of hope this project engages has been 
shaped throughout history by a variety of contexts. One thread of this tapestry is a 
century long conversation beginning in Germany after World War II, through the context 																																																								
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of mid-century Latin America, up through the American academy of the late twentieth 
and early twenty-first century.  
 While these conversations continue today to deepen each other, overlapping and 
pushing against one another, several themes and definitions of hope come to the fore to 
inform our understanding of hope for this project. Hope involves a subversive call to 
dual-action, which both moves us to work towards an imagined future, while also 
rejecting all aspects of the present which are not life giving. Hope is both communally 
and individually realized and embodied, because as individuals we cannot flourish 
outside a life-affirming community and our communities cannot function without 
individuals who share an imagined future. This aspect of hope is in line with both the 
Catholic understandings of sacramentality and sensus fidelium, revealing the importance 
of both individuals and communities in accessing divine revelation. And finally, hope is 
both universal as well as particularly found and expressed in the cross and resurrection of 
Jesus, pushing us towards a more and more inclusive vision of the future. Simply put, 
theological hope is a discerning, holistic, inclusive embodiment of God’s promise for our 
lives.  
 In the next chapter, this project will take a deeper look at theological 
understandings and practices of hope in a particular contextual community. Specifically, 
the third chapter of this dissertation investigates hope in womanist theologies as 
contextually rooted and shaped, expanding hope to respond to the particular gendered 
violence experienced by Black women, including the legacy of slavery, the continued 
experience of racism, and the prevalence of domestic violence for the Black community. 
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Statistically, Black women in America face higher rates of domestic violence than their 
white counter-parts and are an important community to engage in the discussion of hope 
after domestic violence. Similar to the conversations on hope above, womanist theology’s 
engagement with hope helps to illuminate the nature of hope as contextual, while 
narrowing in on the context of race and gender-based violence. The next chapter on 
womanist hope expands how hope theology can be engaged in the twenty-first century in 
respect to the question of domestic violence. 
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CHAPTER THREE 
WOMANIST PERSPECTIVES ON HOPE IN RESPONSE TO VIOLENCE 
Introduction 
 Hope is shaped by its context and always practiced in response to particular 
suffering, oppression, and violence. Before engaging the particular context of the House 
of Peace at the core of this dissertation, this project turns to womanist perspectives of 
hope from the particular context of violence. Womanists engage hope as one possible 
response to the particular reality faced by Black women, which in the United States has 
been shaped by the legacy of slavery, systems of oppression, racism, and sexism. Hope 
appears in the works of many womanist theologians as a mindset, attitude, and practice 
that directly resists, protests, and points beyond the lived experience of oppression for 
Black women. Also, like womanist theology as a field, concepts and practices of hope are 
not monolithic and have been shaped by an ongoing dialogue among Black women, 
contextualized by both their shifting circumstances and systems of oppression.  
 The focus of this chapter is the historical and theological contexts of Black 
women and their experience of domestic violence, with the aim of mining the current 
womanist theological engagement with hope from the context of violence experienced by 
Black women. As a community particularly effected by domestic violence, it is important 
for this project to survey womanist theologies for their varying approaches to and 
understandings of hope. In this chapter, a particular understanding of hope in the face of 
violence from the context of Black women will begin to surface. This will help to shape 
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the practical theological investigation of the next chapters, when we will turn to 
liberationist resources and the Latina community of House of Peace. Beginning with the 
formative context of womanist theologies, specifically the legacy of slavery and the 
modern context of systemic and domestic violence for Black women, this chapter quickly 
turns to summarizes several prominent womanist theologians’ engagements with hope, 
narrowing in for a thematic look at Elaine Crawford’s work, Hope in the Holler, which 
outlines an understanding of hope as a resisting, narrative, embodied, and communal 
practice. Finally, this chapter finishes with summarizing womanist theologies 
engagements with hope in response to domestic violence. 
The Changing Contexts of the Womanist Hope Conversation 
 In her book, Hope in the Holler: A Womanist Theology, Elaine Crawford argues 
that the suffering under slavery and slavery-inspired institutions spurred a hope which 
was primarily concerned with this world, the changing of oppressive systems, and daily 
survival. Tracing Black theologies critique of German hope theologies, Crawford cites G. 
Clark Chapmann, who argued that hope-theologies which focus on a too distant future-
based hope are unthinkable for persons who must fight for survival. Chapmann argues 
that a future-directed hope may have been central to the post-World War II Germans, like 
Moltmann, “But for blacks facing day-to-day struggles for existence, a theology of the 
future is an impermissible luxury.”1 When working to navigate systems of oppression 
which in turn work constantly to destroy you, “the slave’s hope was primarily a 																																																								
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penultimate, this-worldly hope.”2 This doesn’t mean womanist perspectives of hope are 
not also concerned with the future promise and the Kingdom of God, but rather womanist 
theologians are more centrally concerned with the implications and meaning of hope for 
today in the face of the current struggle for survival and flourishing. This survival and 
flourishing looked differently for Black women during different eras of history and 
cultural contexts. Crawford outlines how Black women’s perspectives of hope changed 
over the past two centuries: 
Hope for slave women was a quest for full humanity and physical 
freedom. During emancipation, hope functioned to empower black women 
seize public voice against the external inequalities of life in America. As 
these inequities were addressed and equalized, at least in a limited sense 
through the civil rights movement, black women’s narratives focused 
more acutely on the personal implications of abuse from within the black 
community. In each era hope has been theological, as well as 
sociopolitical. Activism has been coupled with faith. Hope has been a 
bridge for black women that moved them from oppression toward 
liberation, personally, and communally.3  
 
Above, Crawford outlines three distinct eras of how Black women conceptualized hope. 
Each era—slavery, emancipation, and the civil rights—brought with it a different type of 
oppression and therefore hope also had to take different forms to remain significant, 
applicable, and salvific.  
 One key historical context which has shaped womanist theologies of hope is the 
North American slave trade. Womanist theologians wrestle with the ongoing impact of 
slavery on Black people and the world. Whether you are considering the ante- or post-
bellum United States, slavery has deeply scarred and shaped the experience of Black 																																																								
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people. Womanist theologies of hope are integrally connected to Black women’s 
experiences of slavery, post-slavery, and the civil-rights era. Even today, in a mythically 
“post-racial” society, the legacy of slavery is held in the bodies and systems of both 
Black and white persons. A hope informed by the context of slavery is unique and will 
naturally be different from a hope shaped under different circumstances. “Out of the 
abuse and violence of slavery sprang hope that has been passed on from generation to 
generation of black women.”4 The oppressions experienced by African Americans is 
always shaped and connected to slavery. Even today, new forms of slavery, such as the 
school to prison pipeline for young Black men, systematically controls the bodies of 
people of color. Out of this experience of suffering, comes a particular conception of 
hope.  
Elaine Crawford connects Black women’s hope throughout history to the practice 
of “the Holler.” The Holler is a primal, ancestral cry to God which vocalizes the pain 
experienced by the Black community and refuses to be forgotten.5 Crawford understands 
Black women’s hope to be shaped by and located within the practice of the Holler which 
is always in opposition to oppression. Using the history of slavery as the prime example 
of oppression of Black women, Crawford writes, “Slavery was the genesis of the nascent 
expression of the Holler and, ironically, the hope deposited in the narratives of black 
women. The theology of hope, born in slavery, was an active hope of resistance.”6 The 
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African American context of slavery deeply shaped the Black communities understanding 
and practices of hope. 
  Religion, under slavery, was often implemented by slave owners in the hopes it 
would pacify Africans and enculturate them to believe their obedience was willed by 
God. Christian scriptures and texts were used as toxic narratives to bolster the systems of 
ownership and hierarchy. But enslaved Africans read and interpreted the message of 
Jesus in a different way than white slave-masters could have anticipated. “Religion was 
not an opiate to soothe the brutalities of slavery. It was the fire that ignited the passion for 
justice and full humanity.”7 The counter-culture theologies that emerged from the 
interpretation, reflection, and lived experience of the community of slaves provided 
narratives of resistance and survival strategies. Slave women, in particular, interpreted 
Jesus’ message as a message of liberation. Crawford writes, “slave women’s counter-
cultural theology contained a radical incarnational anthropology that resisted oppression, 
and fought for justice and human liberation just as Jesus, the living Word, did.”8 Black 
Christianity, formed by small communities of suffering and oppressed slaves, looked for 
a source of hope which promised more than the reality of slavery.  
The Current Context in the United States: Black Women as “Permissible Victims” 
 What gave a community hope and helped practice resistance during slavery looks 
differently during the eras of post-slavery and civil rights; and now today, there is another 
shift. Black women in the United States are facing a new form of systemic racism and 																																																								
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violence. Today, Black women experience problems based on their gender as well as 
their race within the domestic sphere, the labor force, the education system, and the 
judicial system. While domestic violence affects women of all races and socioeconomic 
statuses, African American women on average face more violence and particular barriers 
unique to their communities. According to the Bureau of Justice Statistics, African 
American women experience a rate of domestic violence 35% higher than white females 
and about 2.5 times the rate of women of other races.9 At the same time, according to 
statistics provided by the Women of Color Network, a project of the National Resource 
Center on Domestic Violence, African American women are less likely than their white 
counterparts to utilizes social services, advocacy programs, or healthcare services for 
abuse.10 The oppressions and inequalities already faced by Black women will only work 
to compound the problem and add more barriers for them to receive the help and services 
they need.  
 The reality that Black women in the United States are victims of domestic 
violence at a higher rate than their other racial counterparts makes womanist theological 
engagements with hope particularly important for this project. Historically, the feminist 
conversation around domestic violence has ignored or diminished the role race. 
Womanist and ethicist Traci C. West points out that major white feminist authors 
researching and writing on domestic violence, such as Judith Herman and Marie Fortune, 																																																								
9 “Female Victims of Violence,” U.S. Dept. of Justice, Office of Justice Programs, Bureau of Justice 
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10 Feminist Majority Foundation’s Choices Campus Campaign. “Women of Color and Reproductive 
Justice: African American Women,” 2013, accessed February 2017, 
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“universalize the consciousness and gender subjectivity of white women. Ignoring or 
diminishing one’s own racial identity as a determinative feature of the social context is an 
inherent aspect of white privilege in U.S. culture.”11 At best, white feminists will point to 
the sociological barriers and factors Black women face as contributing to their suffering, 
but West argues that the racial particulars of Black women’s psychology, history, and 
embodiment in the United States deeply shapes the experience of domestic violence for 
Black women. West argues that “Feminist theorizing about intimate violence must 
include a discussion of race without further buttressing white domination.”12 
 As this project continues to unpack hope as contextually shaped by the experience 
of domestic violence, it is important to acknowledge that race is an important part of that 
context. Race is a large factor in both the experience of violence and the response to that 
violence. West notes, “In the feminist dimensions of their analysis, [white feminists] 
explicitly promote the idea that the manner in which social status and role are culturally 
defined for women has a striking impact on their emotional and spiritual responses to 
male violence.”13 And yet, race has often fallen outside that same contextual discussion, 
for fear of reinforcing stereotypes or negative views of the Black community. West also 
points to a number of sociological, historical, and religious factors which have continued 
to promote the “black-woman-as-permissible-victim ideology.”14  
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 Despite the common belief that we are a post-race society, systemic racism 
continues today. Under a different guise from the eras of slavery or segregation, Black 
people in the United States today face systemic inequalities that have been ingrained into 
our economic, education, judicial, and healthcare systems. Unfortunately, those who wish 
to bring these inequalities to the attention of the public face the myth of post-racialism. 
Post-racialism is a term used by Tanya Ann Kennedy in her book, Historicizing Post-
Discourses: Postfeminism and Postracialism in United States, to refer to the current 
discourse around race in a United States, particularly after the election and presidency of 
the first black president, Barak Obama.15 The current discourse and milieu is rooted in 
terms such as “post-civil rights” or “post-racial,” which were used during the 1980’s and 
90’s by public voices in the media and politics. We live in an era that claims color-
blindness—a blind-spot which compounds many of the systemic inequalities of previous 
eras. Today, Black women continue to be doubly marginalized by their sex and their race. 
On top of women’s experience of the myth of “post-feminism” in the United States, 
Black women also confront systemic oppression because of their race in a society that 
believes itself to post-racialist.  
 Other systems of discrimination which compound the violence Black women face 
in the current United States context include unemployment, imprisonment, and 
healthcare. According to the 2013 United States Census, Black women are more likely to 
be part of the labor force and yet more likely to be unemployed than other women, who 
presumably more often are able to stay home by choice. Black women are paid less on 																																																								
15 Tanya Ann Kennedy, Historicizing Post-discourses: Postfeminism and Postracialism in United States 
Culture (Albany, New York: SUNY Press, 2017). 
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average and less likely to attend college than the average woman. And, according to the 
bi-partisan research group, The Sentencing Project, while women are far less likely to be 
incarcerated than men, Black women are twice as likely to be incarcerated as white 
women.16 According to the Drug Policy Alliance research group, this is a reality that is 
largely connected to the “war on drugs” in the United States and the disproportionate 
effect these policies have on women and specifically Black women.17 
 Another example of a contemporary aspect of our society which 
disproportionately disenfranchises African American women is healthcare. According to 
the US Office of Women’s Health, African American women “have the most, and many 
times the largest, differences in health risks when compared to other minority groups. 
African-Americans have more disease, disability, and early death as well.”18 Womanist 
Emilie Townes, uncovers the historical and systemic roots of the problems of health and 
healthcare in the Black community in her book Breaking the Fine Rain of Death: African 
American Health Issues and a Womanist Ethic of Care. Describing the issues of health 
and healthcare during the context of 2006, Townes laments the commodification of 
healthcare and the disenfranchise of the Black community, writing: 
The numbers of charitable facilities that provide free health care continue 
to decline, and we are faced with the reality that health care is a 
commodity that we purchase as consumers from provides that were, until 																																																								
16 E.A. Carson. “Prisoners in 2014.” U.S. Dept. of Justice, Office of Justice Programs, Bureau of Justice 
Statistics, September 2015, accessed May 2018, https://www.bjs.gov/content/pub/pdf/p14.pdf 
17 “Fact Sheet: Women, Prison, and the Drug War.” Drug Policy Alliance, February 2016, accessed 
February 2017, 
http://www.drugpolicy.org/sites/default/files/DPA_Fact%20Sheet_Women%20Prison%20and%20Drug%2
0War%20%28Feb.%202016%29.pdf. 
18 “African American,” US Office of Women’s Health Website, accessed February 2017, 
https://www.womenshealth.gov/minority-health/african-americans/. 
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recently, unregulated and charge steadily increasing prices. Our health-
care system is a private system, unlike much of our educational system.19  
 
Even after almost a decade worth of healthcare reform much of these realities remain 
true, or even threaten to become worse. Throughout the Obama administration (2009-
2017), expanding and making healthcare accessible for all was a central concern and with 
the Patient Protection and Affordable Care Act (PPACA) many were given this 
opportunity. Unfortunately, this imperfect system, established in 2010, has been criticized 
by conservative politicians and public voices for too closely resembling socialized 
medicine, while liberals criticize it for not going far enough to provide socialized 
medicine for all. Though, it is important to note, the African American community’s 
approval of PPACA has grown significantly, resulting in a 91% approval rating in 2013, 
compared to a 29% approval rating by the white community.20 This system, which has 
strived for more affordable healthcare and took steps to make the system more 
governmentally regulated, continues to be attacked though political and public means. 
The possible resulting backlash could send the United States healthcare system careening 
out of control, once again dominated by the private sector, where disenfranchised poor 
and minorities will bear the burden of a corrupt system for generations.  
 In 2006, Townes faced the issues of African American healthcare, by rooting her 
hope for the future in observations about the past and present.21 She came to similar 
conclusions as the political theologians from the previous chapter, arguing that the 																																																								
19 Townes, Breaking the Fine Rain of Death, 28. 
20 "As Health Care Law Proceeds, Opposition and Uncertainty Persist," Pew Research Center/USA Today 
Survey, September 16, 2013, accessed February, 2018, http://www.people-press.org. 
21 Townes, Breaking the Fine Rain of Death, 176. 
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present reality is not fixed and that the future is open. There is an eschatological call 
within the hope outlined by Townes. She writes,  
this search for paradise is not a desperate search for just any kind of 
revelation. It is a soul-deep and wish-filled conviction that our current 
circumstances are not ultimately definitive or inevitable. This 
eschatological hope seeks consolation and fortitude in a difficult reality—
one which far too many of us cannot receive adequate healthcare because 
it may be inaccessible, unaffordable, or unavailable.22 
 
We are called to change this reality and there is a hope that we will be able to do just that. 
But Townes also describes the doubt, which often accompanies our hopes today. We 
doubt the ability for our country to fully live into the equality for which it hopes. “We are 
afraid to live our hopes. We look at struggle as a sign of discord and turmoil rather than 
realizing that our faith demands from us seasons of struggle and moments of glory.”23 
Townes encourages that we should not fail to act and live into our hope because of our 
doubts, but rather realize the ebb and flow of time, success, and failure.  
 What does a womanist hope look like in this reality? In order to respond to the 
complexities of the contemporary context of Black women in America, womanist 
theologians are reaching into their tradition of resistance, survival, narrative, and 
community. As Elaine Crawford writes about womanist hope,  
The journey between violence, abuse, and transformation is an arduous 
one. Traversing the chasm between oppression and transformation is a 
bridge—womanist hope. Womanist hope is an active hope in the struggle 
for resurrected transformed existence. It is the embodied hope of African 
American women that moves the personal, social, and political cogs in the 
																																																								
22 Townes, Breaking the Fine Rain of Death, 172. 
23 Townes, Breaking the Fine Rain of Death, 179. 
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wheel of the transformative process. Embodied hope is a lived witness that 
discerns God’s presence in the experience of African American women.24 
 
Hope, by engaging the personal, social, and political realities of the present, projects into 
the future. This womanist theological hope is being constructed, practiced, and discerned 
in this current moment by womanist theologians across our nation and the world and will 
continue to be explored by this discourse community.  
Tracing Womanist Theological Conversation Around Hope 
 In her 1998 article, “Womanist Theology, Epistemology, and a New 
Anthropological Paradrigm,” Linda E. Thomas pulls from Alice Walker’s definition of 
womanism found in her text In Search of Our Mothers' Garden.25 Thomas writes that 
“Womanist theology is critical reflection upon Black women's place in the world that 
God has created and takes seriously Black women's experience as human beings who are 
made in the image of God.”26 Womanist theology works to decolonize the mind, 
academy, and the Church by bringing historical and current experiences and voices of 
Black women to the fore. Womanist theology has both a unique context—standing within 
conversations on race, gender, class, and sexuality—as well as a unique method. The 
womanist method not only mines history for sources and materials commonly falling 
outside of “male-white-mainstream,” but also evaluates the theological material for its 																																																								
24 Crawford, Hope in the Holler, 117. 
25 Alice Walker, In Search of Our Mothers' Gardens: Womanist Prose (Boston: Houghton Mifflin 
Harcourt, 1983). 
26 Linda Thomas, “Womanist Theology, Epistemology, and a New Anthropological Paradigm,” 
CrossCurrents 48, no. 4 (Summer 1998), accessed February, 2017, 
http://www.crosscurrents.org/thomas.htm. 
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ability to affect change for the lives of Black women today. Thomas writes that 
“Womanist theologians, in a word, retrieve sources from the past, sort and evaluate 
materials, and thereby construct new epistemologies that effect change in the space and 
time occupied by black women.”27  
 Womanist theologians do not share one method for their theological work, but 
rather from out of the multiplicity of their methodologies, shared commitments and a 
sense of unity emerges. Womanist theology differentiates itself as a methodology from 
historical white feminism through its communal and collaborative efforts. Thomas argues 
that “womanist theology is a longitudinal theology” because it traces Black women’s 
experience overtime, over generations, and within communities.28 Womanist theologians, 
writing from within communities, acknowledge that to claim total objectivity is a 
modernist delusion of individualism.  
 By placing the experiences of Black women at the center of their investigations, 
the theologies that emerge from the scholarship of womanist theologians are able to 
respond to a variety of particular experiences. Thomas argues, “[W]e should also 
embrace a research process which engages poor black women who are living human 
documents. This is a very appropriate way to access the direct speech (e.g., the primary 
textual narrative) of subordinated African American women who are in our midst.”29 
Research techniques which help to collect contemporary women’s voices, such as 
interviewing and ethnographic data collection, are utilized and encouraged by many 																																																								
27 Thomas, “Womanist Theology.” 
28 Thomas, “Womanist Theology.” 
29 Thomas, “Womanist Theology.” 
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womanist scholars who understand the importance of bringing the theological source of 
Black women’s voice into the conversation. Thomas describes the “ideal womanist 
scholar” as  
an indigenous anthropologist -- that is, one who reflects critically upon her 
own community of origin and brings a sensitivity to the political, 
economic, and cultural systems which impact poor and working class 
black women being studied. At the same time, she gives priority to the life 
story of the subject in a way that underscores the narratives of a long line 
of subjugated voices from the past to the present.30 
 
Out of this methodology which concerns itself with the particularity of Black women’s 
experiences develops a hope which responds to various systems of oppression that affect 
the lives of Black women.  
 Black theologians and white feminist theologians struggled with “a similar single-
vision analysis” understandings of hope.31 Hope in white feminist theologies often 
centers around the experience of sexism for white women, while hope in Black theologies 
similarly center around the experience of racism for Black men. The discussion of hope 
within white feminism can be individualistic and blind to issues of race, while Black 
theologians’ engagements with hope may ignore gender. For a hope that addresses Black 
women’s concerns, the concept and practice of hope would both need to be addressed in 
ways that Black male and white feminist theologies do not. Because white feminist hope 
does not address issues of racism, it often leaves out the eschatological and soteriological 
aspects of hope which Black theology addresses. Over all, Crawford argues that both 
Black theology and feminist theology fall short of engaging hope in a meaningful way for 																																																								
30 Thomas, “Womanist Theology.” 
31 Crawford, Hope in the Holler, 5. 
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Black women. “One-dimensional analysis does not elucidate the context of oppression or 
the emergence of hope for black women.”32 The multifaceted nature of Black women’s 
experience of oppression must be taken into consideration when exploring womanist 
perspectives of hope; the contextual nature of hope makes this imperative.  
 Womanist theological engagement with hope is connected to a larger conversation 
on suffering and salvation. For womanist theologians, hope is the reversal of present 
suffering. Hope is the promise of a future that is significantly different from and in 
opposition to the present reality. In this way, the imagined hope functions 
eschatologically, and is tied to both the future and salvation. While hope is a strong 
theme seen throughout the antebellum, postbellum, and civil rights era experiences of 
Black men and women in the United States, the way hope is engaged takes on a new 
theological focus during the early 1990’s, as womanist academics begin to articulate 
suffering and salvation for Black women. Black women began rethinking these 
theological concepts of suffering, salvation, atonement, healing, and survival in light of 
their double marginality. Out of the dual conversation between black theology and 
feminist theology, Black women claimed their own experiences as overlooked by both 
Black and feminist theologians.  
 The womanist conversation on suffering and salvation acts as a foundation for 
womanist explorations of hope. Delores Williams was one of the first womanist 
theologians to look at the cross and atonement through the experiences of Black women. 
In the previous chapter, the cross and the resurrection were often sites of hope. This is 																																																								
32 Crawford, Hope in the Holler, 8. 
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problematic for Williams who troubles the cross in light of the surrogacy practices Black 
women experienced throughout history, choosing to locate salvation in the “wilderness 
experience” rather than the cross. Within the dialogue of womanist theology, many 
pushed back against Williams rejection of the cross, and womanist theologians like 
JoAnne Marie Terrell worked to understand the cross and its significance for African 
Americans. Up to this point, the womanist conversation addressed questions of salvation, 
healing, and eschatology, all of which were non-direct ways of engaging and 
understanding hope. By the turn of the century, womanist theologians such as Emilie M. 
Townes, M. Shawn Copeland, and Elaine Crawford begin to directly engage hope in light 
of both the womanist theological conversation previous and the particular experiences of 
suffering and oppression uncovered in the lives of Black people.  
Delores Williams: Hope in Survival and the Ministerial Life of Jesus 
 Where in the Christian tradition do Black women look for the grounding of their 
theological hope and salvation? This was the question that drove Delores Williams in her 
watershed book, Sisters in the Wilderness: The Challenge of Womanist God-Talk, which 
not only brought Black feminist thought into conversation with theology under the title of 
womanist theology, but also provided a robust critique of the centrality of Jesus’ 
crucifixion for Christian salvation in light of Black women’s experience. Williams’ use 
of biblical tradition, alongside her critique of the cross, created a conversation that had to 
be taken seriously by theological scholars and the wider academy because of the weight 
of its sources. In her book, Williams begins her critique by unpacking the biblical 
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narrative of Hagar. Williams turns to Hagar for a number of reasons, most centrally 
because Hagar’s life and experiences mirror that of many African American women.  
 The Hebrew Bible passages containing the story of Hagar, the African slave of 
Sarah and Abraham, include descriptions of the oppressive and difficult lives of Hagar 
and her child. The experiences of Hagar intersect with many of the lives of past and 
present-day African American women in their experiences of “[p]overty, sexual and 
economic exploitation, surrogacy, domestic violence, homelessness, rape, motherhood, 
single-parenting, ethnicity and meetings with God.”33 Looking at the experience of Hagar 
and African American women, Williams points to the surrogate roles Hagar plays in the 
wilderness experience; she functions as a surrogate womb, wet nurse, and slave. Williams 
connects this to the variety of ways African American women have been coerced into or 
voluntarily played surrogate roles throughout history. In the antebellum south, African 
American women were forced into roles as surrogates in a number functions, specifically 
in the fields, as workers (surrogates of men), and within the domestic sphere (surrogates 
of white women). Williams labels these forms of forced labor, rape, and motherhood, 
coerced surrogacy, while postbellum surrogacy roles are often voluntary forms of these 
same types of roles. The surrogate experience of Black women throughout history can be 
seen as the authentication of the Hagar narrative, who was also a surrogate throughout 
her life. Hagar not only functioned as a surrogate womb and mother, but also played a 																																																								
33 Dolores S. Williams, Sisters in the Wilderness: The Challenge of Womanist God-Talk (Maryknoll, NY: 
Orbis Books, 2013), 5. Williams has been criticized by other black theologians such as Victor Anderson, 
for her essentialism of African American women’s experience, falling into the same act of privileging a 
perspective which assumes ontological blackness. But one could argue a certain level of strategic 
essentialism allows for a conversation to begin for black women, many of whom feel their experience 
validates the story of Hagar. 
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number of traditionally male roles in the narrative such as naming both the well and God, 
while in the desert.34 
In Williams’ reading of Hagar’s story, survival in the wilderness becomes God’s 
hope for us. Even in the absence of liberation, survival is salvific for Williams. Williams 
uses the message of survival in the wilderness behind Hagar’s narrative to critique more 
liberation-focused readings of the Bible by Black male theologians, which ignore 
experiences of survival without liberation. Williams is in dialogue with James Cone and 
other Black male theologians around this issue of biblical hermeneutics. Rather than 
uncritically identifying with Israel in the Exodus story as a single event, Williams argues 
for a critical “identification-ascertainment,” which looks at the story of Israel 
holistically.35 Williams points to a number of non-liberative passages, in which the 
oppressed become the oppressor or never experience liberation. God is partial to the Jews 
and in the Hagar narrative this leads to Hagar’s oppression. Williams writes, “Hagar-
Sarah texts in Genesis and Galatians, however, demonstrates that the oppressed and 
abused do not always experience God’s liberating power.”36 In the Hagar-Sarah narrative, 
Sarah is oppressed as a woman in a patriarchal society, but in turn oppresses Hagar, who 
is different in class (slave) and ethnicity (African/Egyptian) from Sarah. This same 
narrative of the oppressed becoming the oppressor is played out in the oppression of 
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African American women in the Black church, in Black theology, as well as within 
feminist theology.37 
In order to speak to this double oppression of race and gender experienced by 
both Hagar and Black women, Williams holds up the “wilderness experience” as a more 
appropriate label for what has traditionally been labeled as “the Black experience,” which 
has historically left women’s voices out. The story of Hagar in the wilderness with her 
son is not only more inclusive, avoiding the androcentric biases, but also includes 
examples of initiating survival and community building, unites the sacred and the secular, 
creates a culture of resistance, and gives leadership roles to mothers and children.38 
Williams labels this hermeneutical reading of the Bible the “survival/quality-of-life 
tradition.” The message behind Hagar’s narrative when read for its salvific possibilities is 
that God hopes for our survival even when liberation is not possible for us. This is 
particularly of interest for Williams in understanding salvation from the experience of 
Black women, because of the underlying message of survival, showing that even in their 
experience of oppression, God remains with those suffering in the desert. To support this 
claim, Williams points to varying roles God plays in Hagar’s survival in the desert, 
specifically looking at God’s command for Hagar to return to Abraham and Sarah in 
order to give birth safely. This passage has been read as liberative by some authors, such 
as Tamez, but Williams reads this passage not as proof of a liberative God, but rather a 
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God who is concerned with the survival of Hagar, and helps her to “make a way out of no 
way.”39  
Liberation is not always experienced and Hagar’s story of survival in the desert 
points to God’s presence in the wilderness and God’s hope for their survival. While this 
message is important, the wilderness motif has been criticized by some theologians for its 
overly realistic or even pessimistic view of the possibility of God’s liberative actions in 
the world. Shouldn’t the oppressed hope for more than just the bare minimum in life? The 
reality of our lived experience is that God does not liberate all, but a theology that stops 
there feels eschatologically stunted. Anthony Pinn argues that this perspective can be 
“shortsighted” in its idea that God can only provide survival and not flourishing. “Should 
Christians devote their time and worship to a God who merely points out the already 
present elements of survival?”40 Williams’ interpretation of Hagar’s narrative mirrors a 
true and realistic experience of Black women, providing a different type of hope than 
other salvation narratives, such as Jesus’ resurrection after the cross. This hope is for 
survival, rather than liberation. The wilderness narrative shows a God who “provides 
resources,” but God does not provide liberation, rather liberation comes through “human 
initiative.”41 
 Williams critique of liberation through surrogacy, naturally brings her to wrestle 
with the meaning of the cross, focusing on the common theme of Christ as a surrogate for 																																																								
39 See Williams, Sisters, 5 and 20-27. 
40 Anthony B. Pinn, Why Lord? Suffering and Evil in Black Theology (New York: Continuum, 1995), 110-
111. See also, Stephanie Y. Mitchem, "Womanists and (Unfinished) Constructions of Salvation," Journal 
of Feminist Studies in Religion 19, no 2 (2001): 94. 
41 See Williams, Sisters, 4. 
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humanity. The role and language of the surrogate plays an important part in how 
atonement and the cross are thought about. Specifically, Jesus as a surrogate creates a 
number of problems when put into conversation with the experience of Black women as 
surrogates. Whether Jesus chose surrogacy (voluntary) or was forced into surrogacy by 
the Father (coerced) isn’t even the biggest question for Williams. Interpreting atonement 
theology with context and lived experience in mind, Williams argues womanist 
theologians must consider the African American woman’s world, in which surrogacy is 
experienced as oppressive. Therefore, Black women’s salvation “[cannot] depend upon 
any form of surrogacy made sacred by traditional and orthodox understandings of Jesus’ 
life and death.”42 Otherwise, surrogacy and suffering is elevated to a privileged status 
continuing to oppress Black women, but in the guise of a righteous sacrifice.  
For Williams, the cross must be rejected as a salvific symbol without ignoring its 
importance for Christians as a symbol of the world’s rejection of Christ’s message. 
Williams, in response to critiques that she has abandoned the cross completely, writes 
that “as Christians, however, Black women cannot forget the cross. But neither can they 
glorify it.”43 In lieu of the cross’s glorification, it must be seen for what it is: a “gross 
manifestation of collective human sin.”44 The cross becomes a reminder of our sin and 
the possibility of our destruction, but should not be seen as salvific sacrifice on the part of 
Jesus acting as surrogate for humanity. 
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 Rather than imagining the cross as the central aspect of our salvation, Williams 
turns to the ministerial vision constructed by Jesus during his life and own wilderness 
experience. Viewing the surrogacy of the innocent child of God as anything other than a 
tragedy is unfathomable. Instead, Jesus shared a salvific vision through his life’s 
ministry, conquering sin in life, living in right relation, and developing survival strategies 
for his people. Williams argues that God does not wish surrogacy roles for Black women, 
but “rather their salvation is assured by Jesus’ life of resistance and by the survival 
strategies he used to help people survive the death of identity caused by their exchange of 
inherited cultural meanings for a new identity shaped by the gospel ethics and 
worldview.”45 Salvation is achieved through living out the ministerial vision set forth by 
Jesus in his life, not his death on the cross. For Williams, womanist hope is focused on 
survival. Hope is not about escaping conditions necessarily, but rather surviving, 
resisting, and carving out space for oneself within a system of oppression. Jesus’ message 
provides resistance and survival tactics which can be utilized by Black women in order to 
navigate and survive the systems which oppress them. William’s womanist hope is not 
rooted in the cross or the resurrection, but rather the wilderness narratives of both Jesus 
and Hagar, which provide a realistic and difficult hope for survival. In a sense, to hope 
for more would be unrealistic and unhelpful for Williams. Rather than repeating Jesus 
surrogacy, African American women should follow the way Jesus conquers temptation in 
the wilderness and survives like Hagar.46  
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JoAnne Marie Terrell: Hope in the Co-suffering of the Cross 
 Womanist theologian JoAnne Marie Terrell joined Williams in conversation on 
the cross and salvation in light of Black women’s experience. Terrell’s work, Power in 
the Blood?: The Cross in the African American Experience, directly engaged Williams’ 
claims on salvation and theological choice to turn away from the cross as the primary 
place for hope. Terrell has similar investments as Williams when engaging Christian 
understandings of salvation. As a self-identified “liberationist,” Terrell believes an 
emphasis on human agency is a significant part of the Christian call to follow the 
example of Jesus and therefore our salvation. Terrell identifies this at the heart of the 
Black church, writing “Black church folks commonly confess, ‘He died that I might have 
a right to the tree of life,’ as the basis of eschatological hope, and offer evidence of 
salvation in their moral deportment: ‘If you live right heaven belongs to you.’”47 Like 
Williams, Terrell is pulling from the tradition and life experience of Black peoples as 
important sources of theology.  
 While Williams anchors our hope of salvation in the example of Jesus primarily 
during his life, believing the cross should not be connected with salvation, Terrell pushes 
back on this, arguing that Williams may lose something by divorcing our salvific hope 
from the cross. Terrell directly engages Williams, writing “In his life, then, and not in his 
death, according to Williams, Jesus conquered sin by not submitting his moral agency to 
the powers that challenged his authority to transform tradition.”48 Terrell agrees that this 																																																								
47 JoAnne Marie Terrel, Power in the Blood?: The Cross in the African America Experience (Maryknoll, 
NY: Orbis, 1998), 112. 
48 Terrell, Power in the Blood, 115. 
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interpretation is contextually self-aware and that Williams is, like any other theologian, 
using the “language and social, cultural and political thought of her world to transform 
the significance of the doctrine of the Atonement for black women.”49 Terrell 
acknowledges this theological turn for Williams is an important one, and challenges 
problematic atonement theories, writing, “as postmodern Christians it is important to 
state forthrightly, as Williams has done, that God did not condone the violence of the 
cross or black women’s surrogacy; nor yet does God condone this present state of 
affairs.”50 But Terrell ultimately stops short of Williams’ claim, pushing back, because 
for her ignoring the cross completely as a salvific action or a place of hope leaves much 
of the Black church’s tradition untethered. Terrell pointedly asks, is there really nothing 
of God in the blood of the cross?51  
 While Terrell would refrain from any theological argument that glorified 
suffering, or put forth a divine mandate to suffer, she sees in the human-divine nature of 
Christ an image of God as co-sufferer, an image that has been important for African 
Americans in understanding their own suffering.52 While Williams warns against the 
meaning making of suffering, because of its ability to justify or glorify the experience, 
Terrell argues that “the reality of violence in black women’s lives informs their theodical 
attempts to ascribe meaning to their suffering and to affirm the divine assistance to gain 
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victory over it.”53 Terrell wonders that if those who suffer make meaning out of their 
experience, should womanist theology argue against that. As seen above, Williams looks 
to the survival narratives of both Jesus and Hagar to understand what in that tradition 
gives us salvific hope. Terrell addresses Williams’ survival-narratives directly, writing  
Perhaps that is redemptive for a survivalist, but for many survivors of 
violence, the crucifix is a supreme reminder of God’s with-us-ness (that is, 
of God’s decision to be at-one with us; or better said, of the fact that we 
are already at-one). The empty cross is a symbol of God’s continuous 
empowerment.54  
 
The question that emerges in this dialogue between Williams and Terrell is whether the 
strength and hope gained from the symbol of the cross for Black women and men 
outweighs the negative atonement theologies and glorification of suffering.  
 Williams may still argue that it does not, and the fact we can find strength and 
hope of salvation in other less problematic narratives should cause us to turn away from 
the cross as the central image of salvation. Terrell, on the other hand, articulates a more 
traditional Black church vision of a theology of the cross, believing there is too much 
“power in the blood” and solidarity with the sufferer found on the cross to ignore it. 
Terrell connects Black Christian experiences of suffering with the traditions of both the 
martyrs and Jesus, transforming the tragic experience into one which is empowering, 
hope-filled, sacramental, and a symbol of resistance. Terell writes, 
In truth, martyrs evinced a sacramental witness, they sought to 
demonstrate bodily the utter feasibility of life in love and honor, as their 
association with Jesus had taught them. Perhaps the cross is central to 
black Christian identity because black Christians suffer, like Jesus and the 																																																								
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martyrs, unjustly. The cross in the African American experience is 
theodicy. Moreover, the death it points to is the way of all flesh. […] Seen 
in this light, Jesus’s sacrificial act was not the objective. Rather, it was the 
tragic, if foreseeable, result of his confrontation with evil. This bespeaks a 
view of Jesus and the martyrs as empowered, sacramental, witnesses, not 
as victims who passively acquiesced to evil.55  
 
For Terrell, the reality of suffering faced by Black women and men will not be changed 
by turning our gaze from the cross or the martyrs in our meaning making. Those who 
experience suffering may well continue to experience suffering, but understanding their 
suffering as connected to the cross, which mirrors their experience back to them, is one 
way to garner hope, and understand one’s life as connected and in companionship with 
God. 
M. Shawn Copeland: Hope as Enfleshed Freedom 
For Catholic womanist theologian, M. Shawn Copeland, the cross is not a symbol 
of suffering alone, disconnected from other symbols of hope. In her book, exploring both 
theological anthropology and Christology in light of the bodily experiences of Black 
women, Enfleshing Freedom, Copland reimagines Jesus suffering body on the cross as 
not only connected to all bodies of suffering, but also the resurrection and the Eucharist. 
Copeland equates the body of Jesus with the bodies of Black women and puts both at the 
center of her theological thinking. For Copeland, the body is the central site of divine 
revelation because it so completely shapes our existence and social realities. The 
multiplicity of human bodies (race, gender, sexuality) and our nature as social creatures 
are unique windows into the nature of the divine as communal—specifically existing in 																																																								
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multiplicity and solidarity.56 Copeland chooses to privilege the Black woman’s body in 
order to make her theological exploration “specific and particular.”57 By making her 
theological claims about the cross and salvation specific and particular, rather than 
mistakenly universal, she brings all other particulars (regardless of gender, race, 
sexuality) into the body of Christ as well. Copeland asks, if Christ’s body can’t be 
understood as the body of a Black woman, then what hope does anyone have?58 Copeland 
writes that by connecting the Black woman’s body and Christ’s body in this way “lays 
bare both the human capacity for inhumanity and the divine capacity for love.”59 This is 
uncovered through the remembering of the suffering and oppression experienced by both 
Black women and Jesus, as well as the memory of the resurrection.  
Copeland sees hope in the experience of Black women who even in the midst of 
suffering and oppression worked towards survival and healing. Copeland writes that 
“Black women began the healing of their flesh and their subjectivity in the there-and-
then, in the midst of enslavement.”60 Without covering over the evil perpetrated or 
glorifying their suffering, Copeland critically delves into the experience of Black women 
in America to find their traditions of resistance as symbols of the strength of human hope. 
Specifically, “black women sometimes opposed their condition through word (sass) and 
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deed (fighting back, literal escape).”61 Copeland equates their resistance with the 
“abiding presence of the resurrected body of Jesus.”62 Jesus who suffered, died, and 
resisted through resurrection becomes the ultimate symbol of hope for Black women who 
experience suffering and life-threatening oppression. Copeland argues that turning to the 
suffering body of Jesus on the cross and the resurrected body neither “diminishes nor 
empties, neither justifies nor obscures the horror and misery of black suffering.”63 
Acknowledging the possible dangers which Delores Williams brought to light in her 
turning away from the cross as a symbol for Black women, Copeland embraces the cross 
because it is also the symbol of the Risen Lord, which “interrupts the abjection of black 
bodies and creates a horizon of hope that is ‘hope against hope.’”64 As a symbol of 
resistance, the resurrection only connects to Black bodies if the body of Christ also 
experienced rejection.  
 The conclusion of Copeland’s book focuses on the ability for the Eucharist to 
transform our bodies as the body of Christ, and most significantly makes our 
eschatological hope real and present in humanity. Copeland writes that “A meal makes 
this eschatological hope tangible and nourishing, makes Christ present among us. Thus, 
the cross and the lynching tree reorient the discussion though reflection on Eucharist—
the body of Christ, the black body, the body raised up in humanity by Jesus Christ 
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himself.”65 The Eucharist becomes the ultimate image of “resurrection faith and 
eschatological imagination.”66 Eucharist unites all bodies in total solidarity, through the 
transformation of all those who consume the body of Christ. It is by its nature in 
opposition to racism, which is lethal and divisive to bodies.67 Racism and white-
supremacy is idolatrous, because it threatens the communion that is mediated through 
Eucharist and the solidarity that is central to orienting ourselves in the image of Jesus.68 
For Copeland, the ability to practice solidarity is the heart of the Christian message and 
how we are to be in relation with God and each other. When practiced in true solidarity 
the Eucharist is salvific in that it “re-orders us, re-members us, restores us, and makes us 
one.”69  
 Copeland understands the Eucharist as an embodiment of the most powerful and 
dangerous memory within the Christian tradition. Copeland writes that “Eucharist 
signifies and makes visible the body raised up by Christ himself within the body of 
humanity, the ‘mystical body’ through which the domain of Jesus’ body is extended, a 
counter-sign to the encroaching reign of sin.”70 It is a subversive memory, that does not 
allow the forgetting or ignoring of the reality of bodily suffering. The Eucharist is not a 
bloodless, pristine ritual which covers over the reality of Jesus’ life and death, but rather 
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“the Eucharist memorializes the death of Jesus in a ‘first century lynching.’”71 The 
practice of Eucharist insures that the dangerous and subversive aspects of Jesus’ cross 
and resurrection, along with the deaths and oppression of all those who are also 
represented on the cross, are not forgotten. The suffering of all is linked to the cross 
which is also linked to the resurrection, which is the promised enfleshed freedom. “Their 
suffering, like the suffering of Jesus, anticipates an enfleshment of freedom and life to 
which Eucharist is linked ineluctably. Eucharist, then, is countersign to the devaluation 
and violence directed toward the black body.”72 Eucharist as a sacrament creates 
solidarity among Christians, a solidarity that embraces all bodies regardless of 
marginalization. One of the most “dangerous” aspects of the memory of the cross and 
resurrection represented in the Eucharist is the universality of the hoped-for promise of 
freedom.  
 Eucharist as a symbol of solidarity is a call to action and specifically, for 
Copeland, a call to discipleship. Eucharist is a living memory which makes demands of 
us and our bodies as Christians. Copeland writes, “To put it compactly, embodying Christ 
is discipleship, and discipleship is embodied praxis.”73 Similar to the theologies of hope 
rooted in German political theology, Copeland’s understanding of hope in the Eucharist 
is an embodied practice, something which must be lived out in the present in order to 
bring about a promised future. This hope shapes action, imagination, and our bodies. 
Copeland writes that “Eucharist solidarity teaches is to imagine, to hope for, and to create 																																																								
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new possibilities. Because that solidarity enfolds us, rather than dismiss ‘others,’ we act 
in love; rather than refuse ‘others,’ we respond in acts of self-sacrifice—committing 
ourselves to the long labor of creation, to the enfleshment of freedom.”74 Copeland’s 
rooting of hope in the resurrection, the Eucharist, and solidarity of the Eucharist meal, 
imagines a hope which is creative, open to the future, and committed to the work of 
liberation. This hope is the enfleshment of freedom, in that it embodies and brings about 
a hoped-for future which liberates Black men and women. 
 The shifting and varietal understandings of suffering and soteriology in womanist 
theology’s engagement with hope over the past two decades is a testament to the 
complexity of categorizing and unpacking Black women’s lived experience. As seen in 
all three theologies above—by Williams, Terrell, and Copeland—many womanist 
theologians understand salvific hope as intimately connected to survival, suffering, and 
present embodied action. Accordingly, hope for Black women in the United States needs 
to be a response to their experiences of oppression and victimization. For the womanist 
theologians above, hope is an act of resistance against present oppression, informed by 
the voices and experiences of Black women and their communities.  
Womanist Hope and Domestic Violence: Narrative, Embodiment, and Community 
 Williams, Terrell, and Copeland’s understandings of hope are almost never 
disconnected from protest and resistance to the oppressive reality of Black women. 
Elaine Crawford, writes that “hope allows African American women to move from the 																																																								
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role of victims, to the empowered vessel—possessors and givers of life.”75 While hope 
has always been an important part of Black women’s survival strategy, Crawford argues 
for a resurgence in womanist theology’s concern with hope in order to push Black 
women’s liberation and empowerment forward. Crawford writes that “this revitalized 
attention to the theme of hope is pertinent for the emerging womanist theology, because 
hope has played a pivotal role in enabling African American women to overcome a 
legacy of abuse in the church and in society.”76 Hope allows for both protest and 
empowerment for Black women. And as this project argues, this is certainly true today 
from within the context of domestic violence. 
 In her book Hope in the Holler, Crawford tracks the connection between 
womanist hope and a practice of resistance against suffering, represented in “the Holler.” 
Crawford unpacks her own meaning of Holler, writing that the “Holler is a primal cry of 
pain, abuse, violence, separation. [...] The Holler is the refusal to be silenced in a world 
that denied their very existence as women.” 77 The Holler, as a cry of resistance, is the 
root of African American women’s hope since the time of slavery. As a subversive 
refusal to give up hope that life can and should be other than it is, “the Holler is a 
wellspring of hope.”78 It is an audacious cry which says “no” to the status quo of 
oppression and violence, while also hinting towards a hope based on “their passion for 
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the possible in their lives.”79 Crawford does not separate womanist hope from the holler, 
but rather these two paradoxically create each other; she writes “it is Hope in spite of and 
in the midst of the Holler.”80  
 Black woman’s hope for Crawford is the opposite of their oppression. Pulling 
from the outline of black oppression presented by Black Baptist reverend, activist, and 
theologian William Jones, in his work “Theodicy: The Controlling Category for Black 
Theology,” Crawford understands womanist hope as specifically responsive to the 
particularity of Black women’s suffering as 1) maldistributed, 2) enormous, and 3) non-
catastrophic.81 Hope must be particular or it cannot function as hope in order to overcome 
suffering, oppression, and violence. Black oppression is maldistributed, meaning that it is 
a suffering unequally experienced by humanity, but rather is an experience of oppression 
uniquely experienced by Black men and women. This is seen in the statistically higher 
rates of domestic violence for Black women. Therefore, womanist hope must also be 
maldistributed, or abundantly present, in favor of Black men and women. Black 
oppression is also enormous, fully eclipsing the individual’s full potential of life, and 
fully life-threatening, therefore womanist hope must also be enormous, empowering all 
aspects of life for Black people. Domestic violence is certainly life-encompassing, 
affecting both private and public aspects of life. Therefore, Black women’s hope after 
domestic violence must also encompass all aspects of life. Finally, Black oppression is 
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non-catastrophic, rather it is drawn out overtime—over lifetimes—meaning womanist 
hope must also be transgenerational. Domestic violence is experienced in the actions of 
daily-life, often over years and decades, and can even be experienced generationally. 
Crawford unpacks womanist hope as particularly responding to all three of these 
characteristics, writing:  
Black women have had to formulate Hope in a distinctive way to 
overcome this abuse: their hope is maldistributed, present in an inordinate 
number, to counter their rampant oppression; their hope is enormous in its 
ability to affirm humanity, proclaim their presence, and foster their ability 
to reach unrealized power, potential, and passion; and their hope is 
transgenerational and non-catastrophic; it functions as a spiritual bridge 
between oppression and liberation that interweaves the lives of black 
women across generations.82  
 
The Hope-Holler described by Crawford is a hope that comes directly out of particular 
experiences of Black oppression. Black women’s hope has been shaped as a direct 
response to the suffering and violence experienced throughout their lives and the lives of 
their ancestors. And continues to be shaped today in Black women’s responses to 
domestic violence in their communities.  
 Turning to the project at hand, how do the insights from womanist theological 
conceptions of hope and response to contextual suffering throughout history, explored 
above, help to reflect on a Catholic feminist practical theological understanding of hope 
in response to domestic violence? Womanist theological engagements with hope point 
towards a number of important aspects of understanding and practicing hope for 
survivors of violence in the United States. First, womanist theological hope is rooted in 
the contextual voices and narratives of Black women. What do the narratives and voices 																																																								
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of survivors of domestic violence tell us about resistance, recovery, and their journey 
towards hope? Second, womanist hope contextually embodied and is shaped in 
opposition to the experience of violence. How do we define the violence and oppression 
of domestic violence and how does the hope of survivors’ reverse this? Finally, womanist 
hope is practiced embodied action from within communities. What actions do survivors 
take and what communities of support and healing do they have? 
Narrative: Ethnographic Practices of Remembering 
 Since the womanist hope, constructed above by Crawford, is understood as a 
counter-point to Black women’s oppression, both womanist understandings of suffering 
and hope are situated and particular to experience. In order to uncover the theological 
source of experiences for a historically oppressed group, methodologies of recovering 
and remembering are vital. Womanist hope is shaped and molded by the lives, narratives, 
and voices of Black women throughout history. Many womanist theologians turn to the 
voices of Black women in literature, biographies, and ethnographic studies. As example, 
Crawford argues that firsthand accounts from Black women on both the experience of 
oppression and where hope is found, cultivated, and practiced will directly strengthen 
womanist theological understanding of hope.83 Up to the publication of her own book in 
2002, Crawford’s biggest critique of womanist theology’s methodology was that it had 
not sufficiently mined Black women’s voices. Crawford believes that through the mining 
of Black women’s voices in all eras one can more fully uncover womanist understandings 																																																								
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of hope. “The distinctive enormous, transgenerational, and maldistributed character of 
hope permeates the narratives of each era, as well as the work of womanist 
theologians.”84 One way these narratives are uncovered is through qualitative research 
methods of remembering and recovering. Specifically, locating and analyzing the 
memories, stories, and accounts of Black women’s hope. 
 Throughout history, memories and narratives have enacted hope in their retellings 
for communities of Black women. M. Shawn Copeland, in her chapter, “Wading Through 
Many Sorrows,” argues that through the retelling of narratives and memories enslaved 
communities resisted their current circumstances of death-dealing oppression. Copeland 
writes, “For the enslaved community, memory was a vital and empowering act. 
Remembering gave the slaves access to ‘naming, placing, and signifying,’ and thus the 
recovery, the reconstitution of identity, culture, and self. Memory, then, was an essential 
source of resistance.”85 Through narrative and memory, enslaved communities could 
subvert the system of slavery within themselves, resisting the colonized-mind. This also 
lead to the embodiment of these narratives and practices of resistance.  
 The language and stories lead both authors and audience members to other forms 
of survival. Copeland writes, “Language was a crucial form of resistance. In these 
narratives, women model audacious behavior: wit, cunning, verbal warfare, and moral 
courage. These Black women sass!”86 These “audacious behaviors” were survival 																																																								
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techniques. “Enslaved black women use sass to guard, regain, and secure self-esteem; to 
obtain and hold psychological distance; to speak truth; to challenge ‘the atmosphere of 
moral ambiguity that surrounds them,’ and, sometimes, to protect against sexual 
assault.”87 Narratives of Black women have always been a combination of memoir and 
survival handbook; the memoir records the brutal reality of the lived experience of Black 
women, while the survival strategies point to a hope which remains despite the suffering. 
Both aspects inform the other, and are important for the modern day conversation on 
hope after domestic violence. While the context of Black women in the United States has 
shifted, it is not completely unfamiliar to daily realities of enslaved Black women. These 
narratives help to give language to modern day oppression and responsive hope. 
 Crawford finds in her own uncovering of Black women’s voices that these 
narratives include both an account of the oppressive experiences that shape their lives as 
well as a deep faith in the hope-promise from God. These narratives become acts of 
resistance, by naming the evils of slavery, racism, and oppression while also holding onto 
a hope that things can be different, these women reclaim their personhood from the 
systemic dehumanization of their lived experiences. Crawford notes that “the narratives 
show a consistent reliance on God that engenders hope and aids black women to 
overcome the victimization of the sociohistorical context.”88 The narratives analyzed by 
Crawford reveal subversive techniques implemented by Black women in order to “[write] 
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themselves into being.”89 The hope that emerged from within the narratives of slavery 
and racism revealed the inability of these systems to fully control the people and bodies 
under their structures. “These slave women’s narratives tell of the horrors and atrocities 
of daily life in bondage. Yet, in the midst of their Holler, a hope emerges.”90 And this 
hope was a path for Black women to flourishing lives outside of these systems of evil.  
 Turning to the goal of this project, to develop a Catholic feminist practical 
theological understanding of hope after domestic violence, the narratives and voices of 
individuals are a key source of theological truth and insight. The Catholic principle of 
sacramentality, at the methodological heart of this project, is highlighted and expanded 
by the womanist theologians above. Not only do individual narratives and experiences 
have the potential to reveal, reimagine, and challenge theological truths, but our 
theological concepts and practices will be completely ungrounded unless we turn to those 
individual voices and narrative.   
 A hope which responds, resists, and allows transformation from experiences of 
abuse will reflect and be informed by the narratives and voices of abuse survivors. The 
voices and stories from survivors of domestic violence have been silenced throughout 
much of history. Because the narrative of history is often told and shaped by those in 
power and despite domestic violence’s prevalence through history, voices of survivors of 
domestic abuse are lacking in the public narrative. This silence is also caused by the fact 
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that domestic violence was widely considered a legal and common practice prior to the 
modern era.  
 Stories of abuse, told by survivors, only began to surface with the psychoanalysis 
explorations of Freud, Charcot, and Janet in the latter half of the 1800’s. Unfortunately, 
the surfacing of these voices was followed by an amnesiatic suppression of these same 
realities. It is not until the most recent women’s rights resurgence in the 1960’s through 
today, that the voices and narratives of domestic violence survivors begin to resurface in 
the public imagination. Public events, vigils, and protests involving the issue of domestic 
violence often involve testimonials by women who have experienced abuse. These stories 
are mostly used to raise awareness. Within the academy, stories and narratives from 
survivors of abuse have begun to be explored for their insights into the nature of abuse, 
especially in fields such as psychology and sociology.  
 Theology, especially feminist theologians, also began to turn to voices of 
survivors of abuse, mining women’s experiences for their theological truths. Often these 
narratives and stories are employed to raise awareness and prepare pastoral responses. 
Personal memoir type narratives found in theological books such as Proverbs of Ashes by 
Rita Nakashima Brock and Rebecca Parker are rarer, but give deep insights into 
theological understanding of and response to abuse. Womanist theologians have led the 
way in practices of uncovering narratives and voices of Black women throughout history. 
Womanist theology sees the voices and stories of Black women as legitimate and 
important sources of theology. In the fifth chapter, this project will turn to a particular 
community of survivors of domestic violence at the House of Peace women’s shelter in 
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Chicago. By exploring and engaging these contemporary voices, this Catholic feminist 
practical theological project acknowledges these sources for their theological insights and 
their ability to reveal the nature of hope after domestic violence 
Hope as Contextual and Embodied Action 
 By examining Black women’s narratives, Crawford has uncovered a hope which 
is embodied and action based. Throughout all the oppressive eras Black people have 
endured in the United States, from slavery to the civil rights era to the current myth of the 
post-racial society, there has been evidence of a hope which is resistant and action based. 
Crawford writes of Black women throughout history, “Their hope was more than wishful 
thinking about what might be. Their passion for the possible in their lives directed the 
intent of their action. They struggled to actuate their hope for their own personal welfare 
as well as that of their family and community.”91 Crawford argues that the hope for a 
different future drives Black women’s actions. Hope that the future could be different 
was fuel for their actions of resistance and shaped the type of practices they embodied. 
“Hope functions as a bridge between oppression and liberation.”92  
 In line with Black theologians’, like James Cone, argument that salvation has to 
understood as a salvation within history, womanists understand hope to be less concerned 
with other-worldly hope than a hope which looks towards the changing reality of this 
world. Crawford writes, “while hope does expect fulfillment in the ultimate expression of 
God’s kingdom, for black women and womanist theologians hope is primarily concerned 																																																								
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with this world.”93 While the promise of the coming Kingdom of God is important, the 
bringing about of that kingdom here on earth is of central concern for womanist 
theologians. Black women’s hope is a radical hope that seeks change in the current world. 
 Contextually based hope means that hope is expressed and embodied in different 
ways throughout history, and the types of action and embodiment that expresses hope in 
the lives of Black women has changed and adapted overtime. “As the sociohistorical 
context of black women changed, so did the function, expression, and embodiment of 
hope.”94 For example, Crawford looked at the actions of slave women, who were 
cultivating their own sense of freedom, humanity, and voice through the telling of their 
life’s journey. For slave women, hope was not just talked about, but embodied in their 
actions of resistance and survival. Crawford writes that “the spirited women of these 
selected narratives used cunning, courage, and self determination to move from victims 
of their context to transformative vessels of hope and life.”95 While these practices may 
have been simply ways of surviving, these actions were radical in their ability to 
transform the practitioners.  
 Hope-based action involves risk and exposure to danger, especially for minority 
voices. In “The Strength of My Life,” womanist theologian, Karen Baker-Fletcher, 
compares hope-based action today with the actions of both Martin Luther King Jr. and 
Jesus Christ. Both took great risk living in opposition to oppression and suffering. “But 
such risk involved hope. While there is possibility of death and temporary failure, there is 																																																								
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also possibility for deliverance, healing, and liberation.”96 Being careful not to glorify the 
self-sacrifice of these martyrs, Baker-Fletcher reiterates that womanist action is not based 
in self-sacrifice, but rather the hope that these actions will lead to change. “Resisting the 
powers of systemic injustice that may result in persecution or assassination is based in 
faith and hope, not it a fatalistic vision of death and sacrifice.”97 Womanist theologian, 
Emilie Townes, also comments on the reality of danger and exposure in hope-filled 
actions, writing that hope leads us to change our lives in ways that “are not always 
predictable, not always safe, rarely conventional.”98  
 Because hope is a reversal of suffering, contextual suffering must be named and 
unpacked. Domestic violence is the imbalance of power and control. Survivors 
systematically have their agency diminished through abuse tactics that are physical, 
emotional, psychological, and economic in nature. In the United States, these tactics of 
abuse are often exacerbated by the systemic inequality women face as second-class 
citizens. Women already experience fewer resources, economic opportunities, and agency 
in the public sphere and this compounds with tactics of abuse from within the home. 
Through domestic violence, the private sphere becomes an unsafe place and the location 
of suffering, oppression, and dehumanization. Our most intimate relationship—one which 
exposes our vulnerability, fragility, and deepest connection with others—becomes toxic, 
causing distrust and disconnection from the self and others.  																																																								
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 Therefore, hope after domestic violence, as a reversal of suffering, would need to 
be a deep healing of the private sphere, where both the safety and agency of the survivor 
are restored. Hope in the wake of domestic violence cannot just be a public 
acknowledgment of the suffering and hurt, but must be a restoration of the individual’s 
connection to their self and trustworthy others. Much of our domestic violence response, 
which focuses on the public restitution for survivors, ignores the need for the healing of 
this familial sphere, resulting in many survivors returning to the same or new unhealthy 
partnerships for any sense of support and love. Hope after domestic violence involves a 
reconstruction of the at-home-ness within the self and with others, where once an 
unhomeliness took root. The hoped-for future is the establishment and flourishing of 
healthy relationships.  
Communal Aspects of Womanist Hope 
 Womanist theology is rooted in the Black community and the Black church, and 
often differentiates itself from white-feminism in its refusal to walk away from its larger 
community. Delores Williams, in conversation with Alice Walker’s definition of 
“womanist,” argues that womanists are not separatist. Black women’s survival and 
salvation has always been linked to the larger community including men and children. 
She writes that  
the intimations about community provided by Walker’s definitions suggest 
no genuine community building is possible when men are excluded 
(except when women’s health is at stake). Neither can it occur when black 
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women’s self-love, culture, and love for each other are not affirmed and 
are not considered vital for the community’s self-understanding.99  
 
Black women have experienced and practiced hope within communities of women, men, 
and children from the time of slavery. The Black church, the Black family, and the Black 
community, while not without problems for Black women, have been integral to the 
womanist narrative. As Crawford writes, “African American women’s narratives 
transcend preoccupation with individualism.”100 Womanist theologian Monica Coleman, 
asserts that community is central in womanist theology, connecting it to human becoming 
and salvation. She writes, “combatting evil, fighting injustice, resisting violence, questing 
for wholeness and health—these things are never about the actions of a single individual. 
Salvation is about the activity of communities.”101  
 One important aspect of womanist authority is linked to community. Emilie 
Townes, in her exploration of the biography of Ida B Wells-Barnett and womanist 
understandings of justice, entitled Womanist Justice, Womanist Hope, reimagines 
womanist traditions’ definition of authority. “Authority in community is grounded in a 
realistic assessment of the present as people seek to live out a vision of the future.”102 
Individuals may possess some authority, but a community allows authority roles to be 
shifted in different contexts. She writes that “The task of a womanist social ethics 
promotes the recognition that an effective justice stance recognizes shifting roles and 																																																								
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tasks among justice-seekers.”103 Communities allow for burdens of authority to be 
shared, shifting from roles of nurture and woundedness. In a later work, Breaking the 
Fine Rain of Death, Townes understands the significance of the community in discerning 
suffering, through communal lament. As we have seen above, defining a communitiy’s 
suffering is an important step towards being able to uncover understandings of hope. 
Townes writes, “Putting words to their suffering, the community could move to a pain or 
pains that could be named and then addressed. Lament is, in a word, formful. When done 
as communal lament, it helps the community to see the crisis as bearable and 
manageable—in the community.”104 A community’s practice of lament helps to identify 
problematic issues and experiences of suffering. Because the practice of communal 
lament “names problems, seeks justice, and hopes for God’s deliverance”105 communities 
name their hope in opposition to their suffering.  
 Hope after domestic violence will be more than just a promised future where 
women will be safe in their most intimate relationships. Hope must be enacted and 
embodied in the present, through practices of resistance, community building, and 
flourishing. Many practices of hope can be observed in public spaces around domestic 
violence awareness: practices such as marches, vigils, political reform, protest, and other 
forms of resistance to this institution of violence. But what actions and practices take 
place at the personal, familial, and communal levels for survivors of abuse? This will be 
																																																								
103 Townes, Womanist Justice, Womanist Hope, 188. 
104 Townes, Breaking the Fine Rain of Death, 23. 
105 Townes, Breaking the Fine Rain of Death, 25. 
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another focus of the fifth chapter, which explores the voices, stories, and narratives of 
survivors of domestic violence living and flourishing in the House of Peace community.  
Womanist perspectives give us an insight into theological understandings of hope and 
how hope functions in the lives of Black women and in the wake of violence. These 
insights are important to consider when exploring hope after domestic violence.  
 Womanist theology gives a deep contextually based exploration of hope and after 
engaging womanist perspectives, it becomes clear that theological hope after domestic 
violence must also be contextual and particular to the circumstances of survivors. In order 
to accomplish this, this dissertation will now turn to the context and voices of the House 
of Peace community, where the women have developed practices of hope. In dialogue 
with liberationist theologians, who re-contextualize the cross, a feminist exegesis of 
Mark’s “Empty Tomb” narrative, and the House of Peace’s suffering and hope narratives, 
the “Resurrection Stories,” the next two chapters theologically constructs hope after 
domestic violence to be an “embodied imaginative hope.”  
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CHAPTER FOUR 
PRACTICES OF RESISTANCE IN MOMENTS OF FRAGILE REDEMPTION: A 
FEMINIST READING OF THE EMPTY TOMB 
Introduction 
 The previous two chapters have explored the significance of context in shaping 
how hope is practiced and understood, with the last chapter looking at theological 
engagements with hope after violence from the particular context of Black women’s 
history of suffering and abuse in the United States. For the womanist theologians engaged 
in the previous chapter, hope after violence is shaped in opposition to suffering, is named 
by the voices of those experiencing the violence, and embodied by the community. 
Carrying this forward, if hope is contextually dependent, our understanding of suffering 
and salvation are also shaped by context. Suffering and salvation, represented by the 
cross and resurrection, are always connected. The ways in which Christians speak of 
healing and salvation are shaped by the suffering experienced. Liberation theologian, Jon 
Sobrino, argues that salvation is understood in the particular context of suffering that is 
experienced. Specifically, Sobrino connects the cross and resurrection intimately, writing, 
“In thesis form, the cross is the prime locus theologicus for understanding the 
resurrection, and other loci will be so to the extent that they analogously reproduce the 
reality of the cross.”1 The grounding question of this project— “What constitutes hope 
after domestic violence?”—requires that we explore the context of both suffering and 																																																								
1 Jon Sobrino, Christ the Liberator, 14. 
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healing from domestic violence. This requires rooting in the ongoing work of liberation 
theology, which connects liberation and healing to the experience of suffering and 
oppression, and also the development of a Catholic feminist practical theology, a 
methodology which turns to the lived realities of women as sites of theological revelation 
in connection with the possibility for our lived experiences to be sacramental in nature. 
Without the grounding of liberation theology and Catholic feminist practical theology, 
this project would be unable to fully address or access hope for the domestic violence 
survivors of House of Peace.  
 In this chapter, I will present narratives of crucifixion and resurrection from 
several feminist Latina theologians and a feminist exegesis of Mark’s Gospel. In the 
following chapter, I will then bring the narratives of a particular community of domestic 
violence survivors into the conversation, culminating in a re-imagining of the “Empty 
Tomb” narrative as told through the suffering and healing experiences of Latina domestic 
violence survivors at House of Peace. In the project’s conclusion, I will situate my work 
within Catholic feminist practical theology, looking towards the implications of this 
project for the future of the fields of Catholic, feminist, trauma, and practical theology. 
Liberation Feminist’s Extension of the Cross to the Crosses of Women’s Suffering 
Pulling from liberation and womanist theologians, the previous chapters have 
worked to expose the particular nature of hope with the aim of toppling the myth that 
salvation is extrinsic to our reality, or that a universal hope can be applied across 
contexts. Feminist Latina scholar, Ivone Gebara, echoes this claim on the importance of 
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contextualizing the cross and resurrection. She writes, “It is necessary to add that there is 
no salvation once and for all, a salvation that would eliminate other problems. We may 
speak of salvation, but there are only successive salvations in history.”2 Feminist 
liberation theologians, such as Gebara, push the contextualization of the cross and 
resurrection further, continuing the conversation started by Sobrino and Ellacuría 
discussed in chapter two, by reflecting on the specific experiences of Latina women’s 
suffering and salvation. Like Sobrino, Latina theologians want to extend Christianity’s 
understanding of Jesus’ cross to all lived experiences of suffering. The “crucified ones” 
of Ellacuría and Sobrino take on the particular time and place of Latina women in 
feminist liberation theology. Again, this work of extending both the cross and 
resurrection to the everyday lives of Latina women is possible through a sacramental 
worldview which upholds the possibility for our lived experiences to reveal the nature of 
the divine because of God’s relation to creation. This is connected both to Catholicism 
and Latino/a worldviews. James L., Empereur and Eduardo Fernández make this 
connection in their piece “The Sacramentality of the Hispanic Experience,” writing that 
[…] each person is a sacrament because when the particular mediates the 
universal, as the cross does with the presence of the resurrected Christ, 
then each particular person or thing is related to others. […] The person is 
the sacrament, the person intrinsically related through community. The 
community too is sacramental. God encountered in the material, particular 
objects of devotion, in the physicality of the human being, in the 
concreteness of human community.3 
 																																																								
2 Ivone Gebara, Out of the Depths: Women’s Experience of Evil and Salvation (Minneapolis, MN: Fortress 
Press, 2002), 124. 
3 James L., Empereur and Eduardo Fernández, “The Sacramentality of the Hispanic Experience,” in La 
Vida Sacra: Contemporary Hispanic Sacramental Theology (Lanham, MD: Rowman & Littlefield, 2006), 
25. 
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The encounter with God in the practices and experiences of the everyday, including 
suffering and healing, can be engaged as theological sources by turning to particular 
communities in the expansion of the cross and resurrection to women’s experiences.  
For each Latina feminist scholar, their theological work is done with different 
communities of Latina women. For example, Ada María Isasi-Diáz, whose work helps to 
define the mujerista movement, focuses on Latina women, from a variety of Latina 
American birth countries, living in the United States during the late 1980’s. Another 
example is Ivone Gebara, whose work is situated within the poorest neighborhoods in 
Brazil. Finally, in her book, Suffering and Salvation in Ciudad Juárez, Nancy Pineda-
Madrid develops language around practices of the community in Ciudad Juárez, in the 
wake of the systematic killing of women and girls, called feminicide. She calls these 
practices “practices of resistance.”4 Pineda-Madrid’s practical theological work is rooted 
in the experience of the women and families in Ciudad Juárez, Mexico, who live with the 
systematic killing of their young women, orchestrated by gang-members and corrupted 
officials. Each of these Latina scholars pushes the liberation conversation about the cross 
and resurrection forward, incorporating the particular experiences of Latina women, who 
often face triple-marginalization because of their race, gender, and class.   
To begin the Latina feminist extension of the cross, resurrection, and hope into 
the contexts of all lived experiences of suffering, we begin with the cross. Understanding 
the cross as a complex symbol, which is often contradictory in itself, is not new to the 
Christian tradition. Gebara points out that the cross has long been a symbol of torture or 																																																								
4 See Nancy Pineda-Madrid, “Responding to Social Suffering—Practices of Resistance,” in Suffering and 
Salvation (Minneapolis, MN: Fortress Press, 2011). 
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consolidation of power and a symbol of resurrection and salvation. The cross has been 
used to oppress peoples throughout history, but has also been at the center of Christian 
worship.5 It is often a euphemism for all negative life events, but is also understood as 
uniquely connected to Jesus’s death, specifically as the cross of an innocent person. 
“Jesus’ suffering on the cross has often served as an excuse for justifying the misery 
imposed on the poor and especially on women,”6 writes Gebara, alluding to centuries of 
oppression justified by the possible salvific properties of such suffering. Gebara urges for 
the liberation conversation around the cross to continue forward, working to complicate 
how we understand Jesus’ and Latina’s experience of suffering. “A feminist theological 
perspective that looks beyond the crucifixion of one man for the salvation of all 
denounces using the cross to maintain the oppression of women and the poor.”7 By 
incorporating women’s experience into the understanding of the cross, feminist 
theologians hope to exorcise the symbol of its oppressive uses and strengthen its ability to 
liberate women and others. 
 As Gebara points out, Jesus’ sacrifice on the cross has historically been the 
exemplar of self-sacrifice and salvific suffering. The problem of suffering has been a 
central concern for theologians throughout history, but the feminist movements within 
theology have brought the particular sufferings experienced by women into the 
theological conversation. The suffering of women, explored in Gebara’s work, Out of the 
																																																								
5 Gebara, Out of the Depths, 112. 
6 Gebara, Out of the Depths, 112-113. 
7 Gebara, Out of the Depths, 112-113. Problems we saw unpacked by womanist theologians, as well, in the 
previous chapter. 
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Depths, comes in physical, psychological, and social forms, but is often pushed to the 
private spheres of our society. Gebara points out that while the suffering women 
experience is often pushed to the margins of society, made invisible, and considered 
unimportant or inconsequential, “male forms” of suffering are often public acts of 
heroism and sacrifice, and considered more meaningful. Jesus’ cross has often been the 
central Christian example of public male suffering, leaving women’s experiences of 
suffering disconnected from both the cross and the following resurrection. 
Women’s suffering is often experienced in silence with little to no public 
response,8 which is certainly true of the suffering women endure in the experience of 
domestic violence. Violence and abuse within the private realm of the home has long 
been a daily experience for women. This part of life, abuse experienced at the hands of a 
loved one, throughout most of history, has been legal and supported by the dominating 
cultures of our world. The history of patriarchy has long resulted in women carrying the 
bulk of the burden of suffering in this world, making the consideration of women’s 
suffering integral to theological conversations on the cross. Despite the historical over-
emphasis on the maleness of Jesus, Christian women have often identified with the cross, 
Jesus suffering, and the gospel message. In her interviews and work with women from a 
poor area of Brazil, Gebara heard descriptions of the cross of “being born a female.” 
Gebara reflects, “for them, the cross was not just the suffering of their daily lives in 
poverty but also their condition as women. The popular, patriarchal versions of 
																																																								
8 Gebara, Out of the Depths, 111. 
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Christianity taught them to bear and even welcome their cross rather than to look for way 
to be rid of it.”9  
 In a similar way, Pineda-Madrid highlights the significance of the particulars of 
women’s suffering and their connections to the cross. In her work with the community in 
Ciudad Juárez, Pineda-Madrid witnesses the use of pink crosses in both vigils and 
protests for the victims of the mass violence in that city. The violence in the city is 
focused against the women, especially younger, poor women, who are targeted because 
of their gender. The pink crosses subvert the, often masculine, understanding of the cross 
in this community, connecting the systematic killings of these young women with the 
death and suffering of Jesus. “Through their reinterpretation of the Christian symbol of 
the cross, the creators of the practices of resistance shine a spotlight on the relationship 
between female humanity and the possibility of salvation.”10 The pink crosses, 
representing the suffering and death of the local women in Juárez, connect a particular 
experience of suffering with a universal symbol. Similar to Sobrino’s “crucified peoples,” 
Gebara and Pineda-Madrid work to extend the symbolic meaning of the cross beyond the 
person of Jesus, to contemporary contexts.11  
 This understanding of the cross, as multiple in representation to include the 
everyday suffering of women, does not deny the importance of Jesus’ death on a cross, 
but rather argues that “One cross cannot contain all suffering or all crosses. It would risk 
																																																								
9 Gebara, Out of the Depths, 113. 
10 Nancy Pineda-Madrid, Suffering and Salvation in Ciudad Juárez (Minneapolis, MN: Fortress Press, 
2011), 145. 
11 Pineda-Madrid, Suffering and Salvation, 147. 
		
171 
founding an empire of suffering even if the end were to found the empire of love.”12 
Gebara argues that when theologians talk about the cross of Jesus as the “greatest of all 
suffering,” other forms of suffering are diminished or excluded from the tradition. Gebara 
writes, “[Jesus’ cross] surely represents a reference to a community of faith, but it must 
be set in dialogue with others if it is to avoid manipulation.”13 The manipulation of which 
Gebara speaks is the systemic use of Jesus’ cross to legitimize certain forms of sacrifice 
and suffering, while also pushing other forms of suffering, especially the suffering of 
women out of theological consideration. The totalizing centrality of Jesus’ cross in the 
Christian tradition, “absolutized on a theoretical and practical level, becomes a way to 
exclude other suffering.”14 In the exclusion of other particular crosses, these experiences 
of suffering are cut from their connection to resurrection, salvation, and hope. Gebara 
argues that “To cling to the cross of Jesus as the major symbol of Christianity ultimately 
affirms the path of suffering and male martyrdom as the only way to salvation and to 
highlight injustice toward women and humanity.”15 Overemphasizing the centrality of 
Jesus’ experience of crucifixion and resurrection as singular, fixed to a particular place 
and time in the bodied experience of Jesus of Nazareth, has been critiqued by feminist 
theologians on several fronts. A few examples of these critiques were seen throughout 
Delores Williams and M. Shawn Copeland’s works in the previous chapter, where both 
Williams and Copeland connect the cross with the suffering of Black women.  																																																								
12 Gebara, Out of the Depths, 120. 
13 Gebara, Out of the Depths, 117. 
14 Gebara, Out of the Depths, 117. 
15 Gebara, Out of the Depths, 118. 
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 Another example is seen in the works of Catholic feminist theologian, Elizabeth 
Johnson, who critiques the Christian tradition’s myopic concern with God and Jesus’ 
male-ness, in her watershed feminist work, She Who Is. For Johnson, if women cannot 
also represent the body of Christ as christomorphic, then women are not a part of the 
divine work of salvation.16 She brings into question the universality of Jesus as a salvific 
symbol for the Christian tradition. Pineda-Madrid, pushes this critique further, arguing 
that if women are not equal to men in their ability to image Christ, “[w]omen have, then, 
less reason to place their hope in the power of God to save them.”17 If the particular cross 
and resurrection of the male Jesus become the only experiences considered to be 
legitimate examples of suffering and salvation, then women risk losing their access to 
hope. “Can a male savior save women?” Gebara tackles this question posed by feminist 
Rosemary Radford Ruether, by focusing on the relatedness and interdependence of all 
creation. If all of creation is completely interdependent than an individual event of 
salvation is deeply connected to all other events of salvation. Gebara includes men, 
women, and nature in this discussion, writing, “It would be possible to transcend the male 
symbolism of the body of Christ by introducing an image of Christ as salvation coming 
from men and women and nonhuman nature. This Christ would exist in Jesus of Nazareth 
but also beyond him.”18  
																																																								
16 Elizabeth Johnson, She Who Is: The Mystery of God in Feminist Theological Discourse (New York: 
Crossroad, 1992), 72. 
17 Pineda-Madrid, Suffering and Salvation, 91. 
18 Gebara, Out of the Depths, 143. 
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Liberation Feminist Extension of Resurrection to “Resurrection-Moments” of 
Women’s Salvation 
Latina theologians, such as Gebara and Pineda-Madrid, extend Jesus’ singular 
cross to other contexts, especially the contexts of women’s suffering, resulting in an 
understanding of multiple crosses. Along these same lines, Gebara and Pineda-Madrid, as 
well as Ada Maria Isasi-Diáz, work to extend the experience of resurrection to the 
contextual experiences of women’s healing and salvation, resulting in an understanding 
of resurrections, or “resurrection-moments.” This is possible through the deep 
theological and experiential connection of the cross and the resurrection, or suffering and 
healing, as well as the sacramentality of our lived experiences. These theologians do not 
argue there is no difference between these two experiences, cross and resurrection or 
suffering and salvation, but rather they want to recognize that these experiences are 
deeply connected, and in life we do not experience them separately from one another. 
Gebara, reflecting on the uncertain nature of life writes, “We live, as we know, a 
temporary succession of happy and sad events in our personal and collective existence”19 
This is the reality of life; change is one of the only constants. We do not experience 
salvation once and for all, living the rest of our lives without suffering, but neither does 
suffering have to totalize our experiences. 
 Present in our suffering can often be found the roots for our healing. Gebara 
elaborates,  
In the midst of trouble there is often the presence of neighbors and friends; 
often a member of the family or even some stranger is ready to help. 																																																								
19 Gebara, Out of the Depths, 110. 
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Suffering is often mixed with solidarity, assistance, and understanding. 
Even the most abandoned seem to feel, thanks probably to the support of 
others in distress or even in their own dreams, the desire to get out of their 
affliction.20  
 
As these feminist scholars extend the resurrection and experiences of healing to contexts 
other than the singular resurrection of Jesus, we must begin to think about “resurrection-
moments.” They are experienced at multiple times throughout our lives. These 
“resurrection-moments” are synonymous with moments of hope. As Gebara writes, 
“Crosses are always present, but different creative forms of redemption are present too. 
The Spirit awakens in us this renewed possibility of salvation. There are provisional 
escapes from our tentative lives. Hope is in our bones, walking along with our steps, 
breathing with our very breath.”21 Hope, connected to lived experiences of healing within 
historical moments, is not weakened by acknowledging its multiplicity, but rather 
becomes more subversive and present to us in our daily lives.  
 The multiplicity and everydayness of resurrection, salvation and hope is central 
for Gebara. Salvation is an ongoing process which is embedded in lived experiences of 
resurrection-moments. “Salvation will not be something outside the fabric of life but will 
take place within the heart of it.”22 A salvation that is not, in some capacity, connected to 
our embodied lives and especially our experiences of suffering in the everyday is not 
productive, healing, or deep. The promise of a salvation completely outside of history 
creates an “optimistic” hope that does not produce action, but rather creates complacency. 
																																																								
20 Gebara, Out of the Depths, 114. 
21 Gebara, Out of the Depths, 115. 
22 Gebara, Out of the Depths, 121. 
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Isasi-Diáz writes, “As Latinas become increasingly aware of the injustices we suffer, we 
reject any concept of salvation that does not affect our present and future reality. For us, 
salvation occurs in history and is intrinsically connect to our liberation.”23 A singular 
image of salvation, present only in Jesus’ resurrection event—an event which is removed 
from the current lived experiences of suffering—is shallow, manipulative, and only 
serves the status quo. Rather, feminist liberation theologians understand salvation as both 
connected to the Jesus resurrection event and our lived experiences of healing in history. 
Gebara argues that salvific events are those that “[give] us desire to go on living.”24 The 
event of the resurrection, like the event of the cross, has to be contextualized and 
expanded beyond the single event of Jesus.  
 One way this can be done is to incorporate the lived experiences of healing and 
salvation of women, such is the case in Gebara’s theology. For Gebara, salvation is found 
in tangible events and moments we can point to in our lives. “Salvation is a baby long 
awaited or a love letter that brings us back to life, Salvation is beauty, a garden on the 
earth where God walks.”25 These moments described by Gebara point to the everyday 
experiences of women’s salvation, or “resurrection-moments,” in the same way the 
crosses of the “crucified ones” exposes the widespread reality of women’s suffering.  
Along with expanding resurrection to “resurrection-moments,” Gebara argues that 
we must work towards the realization of these experiences. “The issue is to recognize that 
the salvation experienced by Jesus, as well as or own salvation, does not occur 																																																								
23 Isasi-Diáz, En La Lucha, 53. 
24 Gebara, Out of the Depths, 124. 
25 Gebara, Out of the Depths, 124. 
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automatically through the cross imposed by an imperial power but through promoting 
relationships of justice, respect, and tenderness among human beings.”26 Because 
salvation can occur at any time within these “resurrection-moments,” we are obligated to 
promote the circumstances which make these moments possible. This is what makes 
liberation theology subversive. Christian’s are not called to sit idly by, but rather to work 
towards justice and salvation. Even outside the Latina American context, Isasi-Diáz, 
writing from the United States, notes the same radical call behind liberation theology, 
writing “liberation theologies turn their focus of hope and expectations of the poor and 
the oppressed from ‘the next world’ to this world. For this reason, liberation theologies 
are feared and opposed by those interested in maintaining status quo.”27 Isasi-Diáz’s 
mujerista theology sees that salvation within history is “more than just bread,” rather it 
includes survival, flourishing, and overcoming all forms of oppression.28  
 As discussed in chapter two, Isasi-Diáz outlines a productive hope which works 
towards a hoped-for salvation within history as proyecto historico in her work En La 
Lucha: A Hispanic Women’s Liberation. This hoped-for future is possible and built 
through the three aspects of 1) libertad (freedom), the self-actualization of individuals 
and communities, 2) comunidad de fe (faith community), a community meant to replace 
the systems of sin which dominate the current context, and 3) justicia (justice), the 
requirement of solidarity. 29 Regardless of race, class, gender, or sexual orientation all 																																																								
26 Gebara, Out of the Depths, 113. 
27 Isasi-Diáz, En La Lucha, 52. 
28 Isasi-Diáz, En La Lucha, 34-35. 
29 Isasi-Diáz, En La Lucha, 37. 
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working towards the proyecto historico participate to produce and promote a society 
which leads to human flourishing. The practice of bringing about the proyecto historico is 
a practice of hope. In regards to the relationship of the resurrection and the proyecto 
historico, salvation and liberation are two aspects of one process for Isasi-Diáz.30 This 
process also includes the denunciation of suffering and oppression in order to announce 
the hoped-for future.31 In this practice of hope, the cross and resurrection remain 
connected, both are named in the process of liberation. The cross must be denounced, 
while the resurrection must be announced. 
 At the center of this process is the role of community and community organizing 
to embody the proyecto historico through the community’s connection to sensus fidelium, 
without which humanity fails in its duty to help bring about salvation. The hoped-for 
future is only attained through the work and organizing of people in communities. 
Isolation and toxic self-interest are roadblocks to the proyecto historico. For Isasi-Diáz, 
the power of community is connected to Latina’s relationship with God. “For us Latinas, 
salvation refers to having a relationship with God, a relationship that does not exist if we 
do not love our neighbor. Our relationship with God affects all aspects of our lives, all 
human reality.”32 In this sense, by ignoring our neighbors or failing to come together as a 
community, we miss a crucial aspect of our relationship with God. Similar to the 
communal embodiment of hope outlined in the previous chapter on womanist hope, 
relationships enable hope. Both Gebara and Pineda-Madrid emphasis this point as well, 																																																								
30 Isasi-Diáz, En La Lucha, 52. 
31 Isasi-Diáz, En La Lucha, 53. 
32 Isasi-Diáz, En La Lucha, 53. 
		
178 
expanding the role of community in salvation to our relationship with all of creation. 
Gebara’s understanding of creation’s interdependence leads her to highlight the role of 
diversity within communities, writing that “[loving thy neighbor] means dreaming of a 
world where beauty and respect for difference will be able to stabilize human life.”33 An 
embrace and respect of difference brings our communities closer to the hoped-for future 
at the heart of salvation.  
 In this same vein, Pineda-Madrid, observing the role of community organizing in 
production of hope in Juárez, writes  
[w]e can understand salvation only through our communion with one another, 
with God, and with creation. […] To interpret salvation socially is to bring the 
crucified peoples down from the cross. Is to further the reign of God in our midst; 
is to know God’s self-gift of healing, reconciliation, and wholeness. […] The 
practitioners have tilted the community of Juárez and all of us toward the 
possibility of hope and salvation.34  
 
Pineda-Madrid argues here that we must “interpret salvation socially” in order to enact 
healing in our communities. The social aspects of salvation are central for understanding 
the community’s role in hope. The actions of the community, when understood as social 
aspects of salvation, enact healing, embody hope, and further salvation. Taking this even 
further, Pineda-Madrid alludes to a deep connection between human action and God. 
Lamenting theology’s tendency to completely separate humanity from God, Pineda-
Madrid writes,  
[…] God and human persons likewise tend to remain more extrinsic to one 
another. If ‘salvation history’ is distinct from ‘human history,’ God 
participates in history but only in a partial way; God communes with 																																																								
33 Gebara, Out of the Depths, 144. 
34 Pineda-Madrid, Suffering and Salvation, 152. 
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human in nature but this too is limited. This construct is woefully 
inadequate because human history utterly needs God for its sheer 
existence.35  
 
For Pineda-Madrid, humanity has a crucial role in enacting salvation. This is deeply 
connected to humanity’s interdependence and relationality to God and, I assert, even our 
nature as created in the image of God or our ability to share in the incarnation.  
Practices of Resistance and Fragile Redemption  
 Gebara, Isasi-Diáz, and Pineda-Madrid argue that individuals and communities 
embody hope, healing, and resurrection through practices. Pineda-Madrid, expands on 
Sobrino’s call to “take down the crucified ones” from the cross. Similar to Sobrino’s 
“praxis of resurrection,” Pineda-Madrid’s “practices of resistance” are ultimately ways of 
practicing hope, resurrection, and healing. What makes “practices of resistance” different 
from Sobrino’s practice of “taking the crucified ones down from the cross” is that the 
victims are the agents of hope in Pineda-Madrid’s work. The victims take an active role 
in their healing, rather than the passive role of “being taken down.” Sobrino’s call to act 
and practice resurrection with the oppressed of history, regardless of our victimization, is 
important. But Pineda-Madrid’s “practices of resistance” give agency to the victimized, 
ultimately subverting structures of power and violence. These practices are a “public 
processing of pain,” bringing suffering and injustice into the public eye, displaying a 
“firm commitment to act on behalf of a better world.”36 Pineda-Madrid writes, 
																																																								
35 Pineda-Madrid, Suffering and Salvation, 128. 
36 Pineda-Madrid, Suffering and Salvation, 117. 
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The victimized have created practices of resistance that demonstrate how 
individual persons and the community have identified the evil in their 
midst, have faithfully endeavored to subvert it and to dismantle it, and 
have used collective religious symbols as a means of entering into the 
living mystery of life, thereby ensuring their community’s survival. These 
practices of resistance ‘claim a space’ that enables those who suffer to be 
‘present to’ but not ‘consumed by’ their experience of suffering.37  
 
“Practices of resistance” help to ensure that the resurrection being practiced by a 
community is shaped by its context and results in hope for the victimized. Because 
theologians, such a Pineda-Madrid, are turning to the victimized themselves to see how 
they embody and practice this hope there is less danger of reinforcing practices which 
promote the status quo and systems of power that created the suffering in the first place.  
 “Practices of resistance” incorporate the suffering of a particular community. 
They are rooted within their contexts and point to how salvation in history might look. 
Pineda-Madrid asks: “What does it mean to take seriously the historical nature of 
salvation? If we claim that salvation history necessarily means salvation in history, then it 
follows that this salvation in history will be worked out differently depending upon the 
given historical context, its time and place.”38 For Pineda-Madrid, salvation in Ciudad 
Juárez must answer to the horrific reality of feminicide. Salvation and “practices of 
resistance” look a particular way in this community. For example, many of the “practices 
of resistance” created and practiced by those mourning and protesting the systematic 
killing of the city’s young women are public acts: marches, public vigils, demonstrations, 
memorials, etc. Because the act of feminicide itself happens outside of the public eye, 
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bringing the suffering to public attention is an important part of denouncing the evil of 
feminicide. “Practices of resistance” attempt to act as a reversal of the evil they are 
resisting. Many of the practices in Juárez also subvert common symbols, such as the 
cross, to help question the systems which allow this evil to continue. The pink crosses of 
Juárez pose the radical question of how is the cross changed when women are placed at 
the center? Also, how is the public view of these women, who have been victimized and 
often blamed for their fates, changed by connecting them to the cross? 
 Pineda-Madrid’s “practices of resistance” not only provide agential language and 
subversive public conversations to think about resurrection; they also provide a look at 
salvation that acknowledges that suffering often remains to be a part of the lived 
experience. Pineda-Madrid writes that “through the practices, participants negotiate the 
place in between despair and hope; in between the tragedy of crucifixion and the hope of 
vindication, the promise of a resurrection.”39 The reality is that an understanding of 
salvation and healing that is contextual, also means that we are not healed or saved once 
and for all, but rather live life in a middle space. The pink crosses of Juárez do not deny 
or hide the suffering of the cross or the victims of feminicide. In fact, by implementing 
the symbol of the cross in this way, the “tragedy of crucifixion” is brought fully into the 
imagination of all participants and witnesses. Rather than denying the reality of suffering 
these “practices of resistance,” as described by Pineda-Madrid, hold a space in which the 
violence can be named, but no longer holds the power of silence over the practitioners. 
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 Gebara describes a similar space in her term “fragile redemption.” Because 
crucifixion remains present in life, salvation within lived experience is not once and for 
all and our experience of resurrection must be renewed again and again. Suffering and 
violence are a part of our lived experience, and will always remain in some respect. 
Therefore, our practices of hope and understandings of salvation must be renewable with 
each new experience. Gebara writes,  
But this salvation is not a state one attains once and for all. It is there like a glass 
of water that quenches thirst for the moment, but thirst comes again, sometime 
stronger than before. […] The moment of the hoped-for salvation comes, 
sometimes seen, sometimes unforeseen. No sooner it comes then it is gone: it 
escapes, flying away to prepare another and another. This fragile redemption is 
what we find in the everyday life of every person. Today it is the story of the life 
and speech of women.40  
 
Similar to Pineda-Madrid’s “practices of resistance,” Gebara argues that our lives are 
experienced as an oscillation between suffering and salvation. This “fragile redemption” 
is deeply connected to the precariousness of life and must be practiced over and over. 
Like life itself it must be maintained, with nutrients, exercise, and support. The fragility 
of this redemption is not connected to a weakness of the experience, but rather signals a 
flexibility. Fragile redemption is applicable to all scenarios, it is able to constantly 
“prepare” itself for a new situation and return again and again.  
 Gebara further compares salvation, resurrection, and healing with the precarious 
nature of our reality, lifting up the experience of beginning everyday anew.  
In practice we must always begin again every day the search for salvation 
just as every day we have to begin again the actions of eating and 
drinking. It is a dynamic movement in the innermost part of our lives. This 
step involves taking another view of the theology of salvation, to see there 																																																								
40 Gebara, Out of the Depths, 123. My emphasis. 
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is a redemption in the here and now, a redemption that takes flesh now, 
even if for the moment this salvation is contained within the limits of our 
body, our heart, and our daily routine.41 
  
Gebara’s understanding of salvation, that is renewed in every moment, promises a 
“fragile redemption” that is enfleshed and experienced in the here and now, without 
denying either the remaining effects of suffering or the possible future return of suffering. 
“Fragile redemption” makes room for the presence of suffering and crucifixion in the 
midst of salvation. Experiences of suffering shape and change those who experience it. 
Whether one experiences feminicide or domestic violence, the trauma experienced, the 
memory of suffering, is not erased completely. Rather “fragile redemption” creates a 
space in which suffering can be witnessed, while also denouncing the violence. This 
space allows for a communal hope practice which opens the future.  
 The connection of salvation to the instability of life, as developed by Pineda-
Madrid and Gebara, strengthens and deepens resurrection, restoring the sacramentality 
and ability to grant hope in the experience of everyday life. Gebara writes, “For this 
reason, it seems to me that salvation is not primarily an abstract and universal idea that 
encompasses the whole world or only life after death. Salvation is for the daily routine 
both light and darkness, laughter and tears, in which our life unfolds.”42 “Practices of 
resistance” are possible because crucifixion and resurrection moments are always 
occurring in our lives. These “fragile redemption” moments constructed by Gebara above 
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provide a middle ground between lived moments of crucifixion and resurrection, where 
Pineda-Madrid’s “practices of resistance” can take place. 
This is not to idealize the victimized and practices of those particular 
communities. Not all experience lives into the possibility for sacramentality, or revealing 
the divine in creation. Similarly, not all practices of the victimized are practices of hope. 
These practices taken up by a community are one part of a larger conversation which 
includes the larger Christian tradition. When practices are based in contextual community 
discernment and response, what norms can be used to judge their ability to produce hope, 
salvation, and resurrection? Isasi-Diáz addresses this question, wrestling with the post-
modern nature of mujerista theology she writes,  
Or course, living as we do in our postmodern world, we are aware that all 
universal vision is questionable. Hence we do not use ‘utopia’ in an abstract, 
universal sense, giving it some local flavor—in our case a Latina flavor—to make 
it palatable. We find it better to speak about a situated universal that we arrive at 
from our reality and experience, an expectation and vision as to what constitutes 
liberation-fullness of life.43  
 
For Isasi-Diáz, the Christian visions of the hoped-for future must not only be based in 
particular contexts, but should lead to liberation and fullness of life. In particular, 
liberation and fullness of life is full acceptance and embrace of diversity. Isasi-Diáz’s 
moral norm of diversity is called mestizaje and mulatez, connecting to the diverse culture 
and racial make-up of Latina America.44 “Mujerista theologians affirm mestizaje as the 
coming together of different races and cultures in a creative way that necessarily 																																																								
43 Isasi-Diáz, En La Lucha, 4. 
44 Ada Maria Isasi-Díaz, Mujerista Theology: A Theology for the Twenty-First Century (Louisville: 
Westminster John Knox Press, 1996), 64-65. Mestizaje is in reference to the mixing of white and native 
peoples and mulatez is in reference to the mixing of black and white peoples.  
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precludes the subordination of one to another; we affirm it as the going forward of 
humankind.”45 Rather than the acceptance of an abstract notion of truth, feminist 
liberation theologians hold up acceptance of difference and embracing diversity as a 
central moral truth-praxis. Mestizaje and mulatez is a denunciation of hegemony and an 
announcement of a diverse, ever expanding “cosmic race.” Most importantly, Isasi-Diáz 
argues this moral norm of diversity is not just a tolerance for diversity but the actual 
social revolution of structures in our society in order to do away with divisions, elitism, 
and hierarchies, even (and especially) within our religious social structures.46 Bringing 
this moral norm to the investigation of which practices are hope practices, a practice must 
be judged by its ability to embody hope and provide healing for a particular context, as 
well as, denounce hegemony and announce pluralism. 
 How do the experiences of healing after domestic violence reshape and push these 
concepts of hope developed by Gebara and Pineda-Madrid? While Gebara’s “fragile 
redemption” described in her work creates an important space for healing after suffering, 
it obscures salvation and hope’s connection to the resurrection. Gebara does this 
intentionally to expand redemption beyond the singular cross and resurrection of Jesus, 
but in this expansion do the daily experience of hope and salvation lose their cosmic 
significance. Might something important be lost in fully disconnecting the experiences of 
daily hope from the resurrection event of Jesus? This project argues that in connecting the 
daily experiences of hope and healing of survivors of domestic violence more directly 
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with the resurrection narrative of the Gospel, both events are re-imagined in their 
significance and relevance.  
 Pineda Madrid’s “practices of resistance” are also helpful in engaging and 
understanding practices of hope after suffering. These public, communal practices are 
ways of naming and denouncing the suffering and violence that was experienced, as well 
as paths to opening the future and identifying practices which can embody that hoped-for 
future. These practices become even more integral to the possibility of hope and salvation 
as the questions posed by domestic violence come into the conversation. In a particular 
context where the most intimate relationship has been violated, practices of hope after 
domestic violence signal the need for a deep understanding of our human natures’ 
connection to God and the work of salvation at a private and familial level. Can 
“practices of resistance,” described by Pineda-Madrid as “public processing of pain,”47 be 
expanded to include the more private, mundane, and obligatory practices of life, which is 
often the location of suffering for survivors of domestic violence. Practices of hope after 
domestic violence need to restore our innate connection with God through the self and 
each other in the private moments of our lives.  
A Catholic Feminist Reading of Mark’s Empty Tomb 
 Before these questions are more fully addressed in the next chapter with the 
inclusion of the voices from House of Peace, I want to develop a biblical vision of 
resurrection that highlights practices of hope, building upon and complicating Gebara’s 																																																								
47 Pineda-Madrid, Suffering and Salvation, 117. 
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“fragile redemption” and Pineda-Madrid’s “practices of resistance.” Specifically, the 
original ending of Mark’s Gospel, gives us an early, female-focused, ambiguous, account 
of the resurrection. Serene Jones, calls this ending an “unending,” pointing out that its 
open-ended nature leaves “room for the embodied experience of [survivors of trauma].”48 
This project shares Jones’ hope that Mark’s “unending” can provide a space for meaning 
making for survivors of violence without moving too quickly past the silence of the end. 
The lack of Jesus’ risen appearance, in this account, makes it a particularly important 
example of “fragile redemption.” The final line of this narrative reads, “So they went out 
and fled from the tomb, for terror and amazement has seized them; and they said nothing 
to anyone, for they were afraid.”49 But before this final line, there is the account of the 
women at the empty tomb. Unlike Jones’ interpretation, I would argue the Empty Tomb 
tradition does not just give us silence in which to make meaning, but also gives us an 
example of “practices of resistance” in the actions of the women who came to the tomb to 
be present to each other and the crucified body of Jesus. These actions and moments can 
be read for their sacramental possibilities in their ability to embody hope. In the next 
chapter, the particular context of domestic violence will further the insights on hope 
developed in this chapter. 
 The earliest version of Mark’s resurrection narrative (Mark 16:1-8) begins with 
three of women disciples of Jesus. They are returning to the tomb in which Jesus’ body 
was laid in order to anoint him. Mary Magdalene, Mary mother of James, and Salome 
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had left for the tomb first thing in the morning, as soon as the Sabbath had ended. Along 
their way they are worried about how they will get to the body, because a large stone had 
been put in front of the tomb. Upon their arrival, they discover the stone has been rolled 
back and there is a young man in white robes inside. The young man tells them that Jesus 
has been raised and has gone ahead of them to Galilee, where they will see him, as Jesus 
had told them. The young man also instructs the women to tell the disciples. This passage 
ends with the women fleeing the tomb in “terror and amazement,” saying nothing to 
anyone.  
 The historical context of the Markan community, who were Jewish-Christian’s 
persecuted by the Romans, marks this text. The audience were mostly gentile, urban poor 
living in the imperial capital, oppressed and persecuted.50 Biblical scholar, David Carr, 
writes, “The impact of the crucifixion can be felt palpably in the earliest narrative about 
the crucifixion of Jesus found in the New Testament.”51 What strikes most scholars about 
this passage is the “un-ending.” Unlike other gospels, Mark’s original resurrection 
account does not contain an appearance of the resurrected Jesus. “This ending only 
faintly anticipated the resurrection, still preserving some of the sting of the traumatic loss 
of Jesus.”52 Most scholars agree that the later endings, which include Jesus’ appearances, 
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were added later to the narrative, and did not appear in the two earliest versions of this 
gospel.53  
 Along with the lack of appearance by the risen Christ, many scholars contemplate 
the author’s reasoning behind ending the narrative with the three women fleeing the tomb 
in terror, amazement, and silence. Biblical scholar Bradley Billings puts forward the 
argument that the early Christian community of Mark was an apocalyptic community, 
understanding that Jesus resurrection was an ushering in of the Parousia. The radical 
message of Jesus resurrection signals the overthrowing of the earthly rulers and would 
have been dangerously subversive, therefore is it left “unsaid.”  
Putting into writing the fact that this has already commenced with the 
resurrection of Christ from the dead, and will soon he consummated, 
resulting in the overthrow of Caesar, and the Roman hegemony itself, 
could be disastrously seditious. In any case, the community know how the 
story is to end! Hence the gospel ends enigmatically on a temporary note 
of fear and silence that matched the present crisis.54 
  
Another scholar, Christine Joynes, argues that the silence of the women was an allusion 
to the practices of the early Easter liturgy.55 Similarly, scholar Marianne Sawicki ties this 
narrative to the earliest ritualized practices of Hellenized Jewish women mourning and 
memorializing the death of Jesus.56 Scholar Joan Mitchell puts forth the thesis that “The 
narrative preserves the moment and suspends the women deliberately in wordless awe at 
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this threshold.”57 Once the women speak the moment will be past. She argues that silence 
and fear are connected with discipleship throughout the Mark’s Gospel and are not 
weaknesses tied to their female-ness, but rather their roles as disciples.  
 Many scholars have pointed to this passage as proof of women’s discipleship 
during the time of Jesus. The language used to describe the women as those who 
“followed” Jesus echo the language used to talk about the male disciples.58 Hans 
Moscicke makes the case that the “Empty Tomb” narrative, which focuses on the stone, 
the rising light, and the identity of the young man, portrays the women as priests.59 The 
presence of the women at the tomb and the absence of the male disciples has often been 
held up as a case for the strength of female disciples. “In Mark, the unnamed women at 
the cross serve a double narrative function: they provide witnesses to the reality of Jesus’ 
death and underline the failure of the male disciples, who have fled.”60 This line of 
thinking can open up female discipleship to critique. If this story is read as a tale of 
women’s exceptionalism in discipleship, it can also be read as a tale of their ultimate 
failure, because the passage ends with their silence.61 Rather than a direct representation 
of women in the life of Jesus, this narrative is deeply shaped by its patriarchal context. 																																																								
57 Joan L. Mitchell, Beyond Fear and Silence: A Feminist-Literary Reading of Mark (New York: 
Continuum, 2001), 2. 
58 Mary Rose De’Angelo, “Unnamed Women at the Cross,” in Women in Scripture: A Dictionary of Named 
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Testament, ed. Carol L. Meyers, Ross Shepard Kraemer, and Toni Craven (Grand Rapids, MI: Wm. B. 
Eerdmans Publishing, 2001), 437. 
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Ending,” Conversations with the Biblical World 33 (2013): 98. 
60 De’Angelo, “Unnamed Women at the Cross,” 438. 
61 Robert M. Fowler, Let the Reader Understand: Reader-Response Criticism and the Gospel of Mark 
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But this does not mean the Empty Tomb account is unable to represent and speak to the 
experiences of survivors of domestic violence. In fact, survivors today live under a 
similar patriarchal context, most clearly represented in their experience of domestic 
violence. By turning to the Empty Tomb narrative, I aim to reclaim a Gospel resurrection 
narrative which can speak to and be shaped by women’s experience of healing after 
domestic violence.  
Feminist and Liberation Theologians Engagement with the Empty Tomb 
 For some theologians, such as Jon Sobrino, the lack of Jesus’ physical appearance 
in Mark’s original ending is problematic. The Empty Tomb tradition does not fully 
overcome the death Jesus or the doubts of the disciples in the same way that the 
appearance narratives do. Sobrino places the hope connected to resurrection later in the 
tradition than Mark’s original ending, connecting our hope to the visions of the 
resurrected Jesus, the overcoming of the disciples’ doubts, and their missional charge. 62 
Sobrino, similar to the later three gospel writers, moves quickly past the “Empty Tomb,” 
wanting to guard it against disbelief, hopelessness, and misinterpretation. Several 
Catholic feminist theologians linger longer with the women at the tomb of Jesus and 
critique theologians who move the resurrection and Christian hope away from the site 
empty tomb. Biblical feminist scholar, Elisabeth Schüssler Fiorenza, brings to light the 
dualistic treatment of the “Empty Tomb tradition” and the later “appearances tradition.” 
Schüssler Fiorenza refers to these two as the female and male traditions, respectively. She 																																																								
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has been criticized for this labeling,63 but argues that the separation of these traditions is 
constructed in similar ways to gender’s construction.64 The gender of the witnesses in 
both accounts, unfortunately played (and continues to play) a large role in shaping which 
accounts are considered authoritative. The later accounts of Jesus’ appearances, which 
feature male disciples as witnesses and the authoritative figure of Jesus at the center, are 
often privileged over the “Empty Tomb” account, which features female disciples at the 
center and no physical appearance of the resurrected Jesus.65 Instead the resurrection is 
implied and the women are left to make sense of this implication. Feminist biblical 
scholars, such as Mary Rose D’Angelo and Schüssler Fiorenza help to bring the “Empty 
Tomb” tradition more fully back into the theological conversation. In D’Angelo’s 1999 
edited volume Women and Christian Origins and Schüssler Fiorenza’s 1994 
Christological work, Jesus: Miriam’s Child, Sophia’s Prophet, the Catholic feminist 
conversation around the Empty Tomb tradition takes on new life.  
 The Empty Tomb, as a sign of Jesus resurrection, is equal in legitimacy to the 
later appearances of Jesus to his male disciples. This argument hinges on the ability of the 
Empty Tomb narrative to express the reality that death is not the end. And in fact, the 
absence of Jesus’ body in the narrative signals the reality that Jesus’ death was not final. 
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And for this project, the Empty Tomb is a site of fragile redemption, where the women 
disciples of Jesus practice hope. Nancy Pineda-Madrid, argues that the image of the 
missing body signals the presence of the Spirit at that moment. She writes, “The tomb is 
empty, which means that the Spirit of God is here in our midst making resurrection and 
salvation possible in the here and now. Death does not have the last word. A new life in 
the embrace of God is possible.”66 The absence of Jesus body is as meaningful a sign as 
the presence of the resurrected body in the later traditions. While, perhaps, the Empty 
Tomb narrative, with the absence of the body rather than the appearance of Jesus, is not 
as obvious of a sign, this tradition points to a more subtle and nuanced understanding of 
resurrection. The Empty Tomb tradition is important for its ambiguity in regards to the 
resurrection because it does not symbolically reverse the suffering of the cross in the 
appearance of Jesus’ resurrected body, which makes it an important conversational 
partner for this project. It represents a resurrection that is closer to Gebara’s “fragile 
redemption.” 
Again, the Empty Tomb traditions still signals the significant aspects of the 
resurrection sign, specifically “the Easter message means that Jesus did not die into 
nothingness, but into the embracing arms of the ineffable God who gives life,”67 without 
assuming a full understanding of what that might look like. Catholic feminist theologian, 
Elizabeth Johnson, stresses in her work Ask the Beasts, the significance of the more 
ambiguous Empty Tomb narrative of the resurrection and its superiority to the 
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appearance narratives. Catholic tradition has historically understood the resurrection as a 
bodily resurrection, meaning our embodiment is included in our salvation. Johnson, 
along with many other postmodern Catholic thinkers, clarifies that the resurrection cannot 
be thought of as a bodily resuscitation. Even though Jesus may not have been 
resuscitated bodily, this does not mean resurrection is not connected to our embodiment 
and physicality. The Empty Tomb becomes a central image of resurrection for Johnson, 
because it does not resolve what resurrection physically looks like in a more literal way 
like the appearance traditions. Johnson writes, “Yet resurrection does have much to do 
with physicality. The empty tomb stands as a historical marker for the love of God, 
stronger than death, which can act with a power that transfigures biological existence 
itself.”68 The Empty Tomb signals a bodily resurrection—the body of Jesus is gone—but 
what that means for the course of nature is left open. Mark’s Empty Tomb narrative 
leaves the audience sitting with the unknown, confusion, and even doubt in this fragile 
redemption moment. The resurrection becomes a “fragile” resurrection. Highlighting 
again the strength of Mark’s Empty Tomb account for this project; the resurrection in this 
moment of the Empty Tomb is unclear and ambiguous and far less removed from the 
suffering of the cross itself. 
 But it is not just the silence and absence of Jesus which is significant here, 
moving beyond Jones’ trauma reading of Mark’s “unending,” this project points to 
practices of the women present at the tomb. Importantly, the fragile redemption moment 
in the Empty Tomb narrative is able to function as a location for practices of hope 																																																								
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because, the women are left with a sense of duty into the future. While more ambiguous 
on the state of the resurrected Jesus, his location and presence are still promised to the 
women disciples and they are given a role to play in this promised future as well. The 
women are told, by the young man in the tomb, that Jesus has gone ahead of them on the 
road. Jesus has not returned to heaven, but rather remains present. This is also a future 
oriented promise. Jesus has gone ahead of the women and action is required of the 
women to tell the other disciples and join him. Schüssler Fiorenza points out that the 
Empty Tomb narrative focuses on a future oriented promise and call to presence with 
Jesus, rather than the later resurrection appearances which are more confessional in 
nature and function to give authority to male disciples. 69 This future oriented promise, 
that Jesus will be present on the road ahead of them, is concrete and practical and signals 
the unfinished aspects of the coming Kingdom of God and Jesus’ work with which the 
community is charged to continue forward. The young man calls the women disciples to 
practice hope by spreading the news of Jesus’ resurrection and living into the future. 
 Another strength hidden in the ambiguity of Empty Tomb narrative is that it 
maintains a close relationship with the crucifixion. Many appearance accounts in the 
tradition maintain this connection as well, presenting the resurrected Jesus with 
crucifixion wounds. The Empty Tomb tradition maintains this connection by not fully 
resolving the suffering of witnessing the cross for the women. The women are left unsure 
and terrified of what has happened. They are told Jesus has gone ahead of them, but this 
requires that they work towards the future for the full realization of their salvation—a 																																																								
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message intended for the audience as well. The women are left with overlapping cross 
and resurrection moments, mirroring the lived experience of Latina women, as outlined 
by Gebara in the section above. As Gebara writes,  
The cross and resurrection coexist in the same body; in the same body they 
intermingle and form one element. Crosses are often accompanied by other 
factors that make them a little more bearable. In one way crosses often contain 
ways of escaping them. Thus we may say that in each cross there is a dream of 
escape, often a fragile dream but one capable of lighting the way with a gleam of 
hope.70  
 
The Empty Tomb narrative fits women’s experience appropriately, by leaving space for 
the suffering of crucifixion moments to bleed into moments of resurrection, holding up 
and legitimizing the reality of suffering which continues even after Jesus’ resurrection. 
This is an important aspect of suffering in both the lives of Latina women and survivors 
of domestic violence. The Empty Tomb narrative acknowledges the reality that life is a 
series of crosses and resurrections, leaving room for both these experiences.  
 To leave the resurrection open-ended and unfinished, as the Empty Tomb 
narrative does, presents a fragile image of the resurrection. It is a resurrection that does 
not completely dispel the fears and anxieties of suffering. To this same end, the Markan 
Empty Tomb narrative can be read back into the crucifixion moment. The crucifixion is 
no longer devoid completely of hope. The fragile resurrection is hinted at in the 
crucifixion moment. In the Gospel of Mark, the same women who find the empty tomb 
appear six verses before, witnessing the cross from a distance (Mark 15:40). These 
women not only maintain a literary cohesiveness between the crucifixion and resurrection 
accounts, but they also embody both the hope and suffering present in both moments of 																																																								
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the cross and resurrection as experienced by Jesus’ community. Their presence at the 
cross and the resurrection paradoxically embody both the suffering and pain of losing 
Jesus, their teacher, friend, son, and companion, as well as the hope that this is not the 
end. They did not abandon Jesus in either moment and their practice of presence, 
regardless of how terrified they were, can be read as a practice of hope.  
 In the Empty Tomb narrative, the women, Mary Magdalene, Mary mother of 
James, and Salome, prepare to finish preparing Jesus’ body for burial.71 The Jewish burial 
practices of washing, anointing, and wrapping a body were most often performed before 
burial and at home.72 But in the case of a criminal of the state, it seems Jesus’ family was 
not allowed this tradition. Therefore, after witnessing the horrific murder of someone so 
close to them, the women disciples of Jesus respond with practices of hope, not only 
accompanying the body in death, but also preparing to anoint the body, in attempt to 
ritually correcting the violation of crucifixion. Gebara writes that “[w]omen stand around 
his cross as his friends, caring for his lifeless body so that life will not be further violated. 
This gesture is rich and symbolic because it leads to life. There are followers, men and 
women, who declare by their solidarity that unjust death does not have the last word.”73 
In this way as well, the Empty Tomb is a site of hope. It is where the suffering and 
traumatized female followers of Jesus gather to make sure the crucifixion moment does 
not have the final word in regards to the body of Jesus. Similar to Pineda-Madrid’s 																																																								
71Mark 16:1 (NRSV). “When the Sabbath was over, Mary Magdalene, and Mary the mother of James, and 
Salome bought spices, so that they might go and anoint him.” 
72 L Brink and Deborah Green, eds., Commemorating the Dead: Texts and Artifacts in Context : Studies of 
Roman, Jewish, and Christian Burials (New York: Walter de Gruyter, 2008), 161-163. 
73 Gebara, Out of the Depths, 115. 
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“practices of resistance,” the women gathered not only to mourn their loss, but to be 
present to the body and anoint it, searching for a way forward and refusing to give into 
their fear. Their presence to each other and intended presence to the body of Jesus, was a 
step forward.  
 These practices are also connected to Kaethe Weingarten’s “reasonable hope” 
practices which “suggests something both sensible and moderate, directing our attention 
to what is within reach more than what may be desired but unattainable.”74 The hope 
practiced in these fragile redemption moments is connected both to the events of our lives 
and our salvation not because salvation is something erratic or insubstantial, but exactly 
because it is reasonable. Reasonable hope is a hope category which blurs the line between 
optimism (which is often mistaken as synonymous with hope) and pessimism. 
Weingarten writes that the characteristics of a reasonable hope “are that [it]: is relational; 
consists of a practice; maintains that the future is open, uncertain, and influenceable; 
seeks goals and pathways to them; and accommodates doubt, contradictions, and 
despair.”75 These characteristics of reasonable hope works to “soften” the divide between 
hope and despair, broadening and working to encapsulate more people into the category 
of hopeful. The women of the Empty Tomb did not have radical plans for how their 
practices of presence and anointing were going to change their reality, and yet they did 
express their hope that death and suffering were not final. Rather than practices of 
																																																								
74 Weingarten, "Reasonable Hope,” 7. 
75 Weingarten, "Reasonable Hope," 8. 
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optimism, these were practices of imagination that opened the future. And these practices 
are what allowed these women to witness to the empty tomb.  
 The Multiple Crosses and Resurrections of the Empty Tomb and Domestic Violence 
 In this project’s search for hope after domestic violence, a deeper exploration of 
the crucifixion and resurrection as developed and explored by feminist liberation 
theologians was necessary. Feminist liberation theologians, Gebara and Nancy Pineda-
Madrid, turn to the multiple moments of crucifixion and resurrection as experienced by 
women in their suffering and healing. Women as “crucified people” become “risen 
beings” through “practices of resistance” in moments of “fragile redemption,” as 
exemplified by the women disciples in Mark’s Empty Tomb narrative. Again, this 
understanding and development of hope through feminist liberation theologians and the 
reading of the Empty tomb is deeply rooted in a Catholic sacramental worldview, which 
understands that all of human experience and creation has the possibility to be deeply 
infused with the presence of God. The resurrection narrative found in the Empty Tomb 
ultimately challenges the extrinsic, singular view of Jesus’ resurrection, revealing a 
resurrection that is mediated through our relationships with others and repeated 
throughout our lives and history through the presence and accompaniment of others. 
Resurrection hope is not something we achieve once and for all; rather it must be 
practiced within every new contextual experience of suffering and crucifixion.  
For this project the context is the particular experience of domestic violence. By 
bringing this particular context into the conversation, in the next chapter, the concepts of 
		
200 
hope and the Empty Tomb narrative, explored in this chapter, will continue to be 
developed. Building off Gebara’s “fragile redemption,” the hope practiced at the Empty 
Tomb was more clearly connected to the resurrection of Jesus. Similar to Gebara’s 
“fragile redemption,” the fragile resurrection moments in the Empty Tomb experienced 
by the women disciples were momentary, liminal, and had to be renewed in response to 
their everyday lives. Unlike Gebara’s “fragile redemption,” the fragile resurrection 
moment of the Empty Tomb maintained a strong connection of salvation and healing to 
the experiences of the cross and resurrection of Jesus, more clearly correlating the 
everyday experiences of hope and salvation with the singular event of Jesus’ resurrection. 
Fragile resurrection connects the healing and salvation of the “crucified ones” who have 
the potential to become “risen beings” directly with the resurrection of Jesus.  
Fragile resurrection is a moment in which healing and salvation can be 
experienced in the wake of suffering, but is not once and for all nor is it guaranteed. The 
fragility of these moments do not undermined the power of resurrection, but rather 
highlight the liminality of hope and healing within contextual lived experience. An 
understanding of fragile resurrection extends Gebara’s “fragile redemption” beyond the 
daily lived experience of suffering and healing of individuals, to take into account the 
important work that crucifixion narratives play in the everyday lives of women emerging 
from experiences of domestic violence. The crucifixion and resurrection of Jesus are part 
of the theological imaginations of many survivors of domestic violence, and rather than 
focusing exclusively on their own experiences of hope and healing, re-imagining Jesus’ 
resurrection can help them to connect their experiences together as a community and to a 
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larger narrative frame about hope and healing. Essentially, fragile resurrection allows us 
to connect the daily crosses and resurrections of women back to the larger theological and 
communal traditions of salvation represented in the resurrection of Jesus. Fragile 
resurrection moments give us insight and revelation into the deeper truth and meaning 
behind Jesus resurrection, in the same way the gospel accounts of Jesus’ resurrection can 
illuminate the daily experiences of healing. 
 Hope practiced at the Empty Tomb also builds off Pineda-Madrid’s “practices of 
resistance.” As outlined above, for Pineda-Madrid “practices of resistance” are connected 
to salvation because of humanity’s interdependence and relationality with God and God’s 
salvific work in the world.76 Building on these notions of humanity’s role in salvation, the 
women disciples embody and enact hope and salvation in their presence in the Empty 
Tomb. Unlike Pineda-Madrid’s “practices of resistance,” hope after domestic violence, 
developed in the next chapter of this project, is understood to enact salvation within lived 
experiences, because of our deep incarnational nature. Like Pineda-Madrid’s “practices 
of resistance,” hope after domestic violence identifies the evil that have caused moments 
of crucifixion, while also working to subvert that same evil through symbols and acts of 
hope.77 Pineda-Madrid understands that “practices of resistance ‘claim a space’ that 
enables those who suffer to be ‘present to’ but not ‘consumed by’ their experience of 
suffering.”78 Practices of hope after domestic violence focus on embodying hope in the 
present time, in the midst of uncertainty, when future promises of a more radical 																																																								
76 Pineda-Madrid, Suffering and Salvation, 128. 
77 Pineda-Madrid, Suffering and Salvation, 98. 
78 Pineda-Madrid, Suffering and Salvation, 98. 
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salvation have yet to be fully realized. Pushing Pineda-Madrid’s “practices of resistance” 
further, hope after domestic violence, an event which is experienced as a disconnection 
the self, others, and God, must enact and mediate the salvation of Jesus resurrection in 
our daily lives. Sacramental in nature, hope practices after domestic violence both initiate 
and signal the reality of salvation present in moments of healing after domestic violence. 
As the Markan Gospel narrative of the Empty Tomb is re-imagined through and is 
challenged by the community of House of Peace, the crucifixion and resurrection comes 
into a unique relationship in the stories of women living in the aftermath of domestic 
violence. Hope is deeply tied to our reading of Jesus’ resurrection, as well as our 
understandings of suffering and crucifixion. And this is one reason why this project 
frames hope and resurrection as sacramental, imaginative, and fragile. Hope and 
resurrection after domestic violence must leave space for the ambiguity of our lives and 
the impermanence of both resurrection and crucifixion moments within our historical 
experience, while also allowing us to mediate salvation for each other. 
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CHAPTER FIVE 
A CATHOLIC FEMINIST PRACTICAL THEOLOGY ENGAGEMENT WITH HOPE 
IN THE CONTEXT OF HOUSE OF PEACE 
Introduction 
In the last chapter, both the cross and resurrection were expanded by feminist 
liberation scholars to include women’s experiences of suffering and healing. One 
particular cross experience for women today is domestic violence. In developing an 
understanding of hope after the cross of domestic violence, this project brings forth a 
narrative of resurrection after domestic violence found in the testimonies of the domestic 
violence survivors of House of Peace. In the previous chapter, a feminist reading of the 
gospel narrative of the Empty Tomb expanded the concepts of hope put forth by Ivone 
Gebara and Nancy Pineda-Madrid to include embodied hope practices exemplified by the 
women disciples who were present at Jesus’ tomb. This chapter will engage the Empty 
Tomb narrative as “a script for performance”1 of hope for the modern day cross 
experience of domestic violence. In doing so, the hope concepts developed in the last two 
chapters, by womanist and feminist liberation theologians, will be challenged and 
expanded in conversation with the hope practices of survivors of domestic violence and a 
unique understanding of both resurrection and hope after domestic violence will surface. 
In this way, this Catholic feminist practical theological project will continue the 
conversation started by feminist liberation theologians on how women’s modern day 																																																								
1 Jones, Trauma and Grace, 94. 
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experiences of the cross can be understood sacramentally to shape and be shaped by the 
gospel narratives of the cross and resurrection. Specifically, how does the experience of 
domestic violence challenge major assumptions about hope, calling for a reorientation of 
hope, and in the concluding chapter, how does this affect our ecclesiological practices in 
response to domestic violence and healing? 
Like the cross and resurrection, the experience of domestic violence itself, the 
healing process, and community responses are all shaped by their context.2 Because 
context influences the response to the issue of domestic violence, the resources available 
for survivors of abuse vary by community. One particularly unique and layered setting to 
consider is the culture that forms within a domestic violence shelter. House of Peace in 
Chicago is a shelter for women who have left situations of domestic abuse. House of 
Peace is a unique shelter on several levels, from the day to day rhythm of life inside the 
shelter to the particular Catholic nature of the organization. House of Peace is part of a 
larger social services project called Community Social Services, run by the Catholic 
Church in Waukegan, a northern suburb of Chicago. The Catholic Church which supports 
this project, Most Blessed Trinity Church, covers a number of neighborhoods north of the 
city with an unknown number of parishioners. Once three separate parishes, Most 
																																																								
2 While every woman’s experience of abuse is unique to their situation, a chorus of similarities rises above 
the cacophony of particularities. At its core, domestic violence is about an imbalance of power and control, 
leaving one person in a relationship feeling out of control of their own life, often leading to feeling helpless 
and isolated. Abusers can use physical or mental tactics to control their partners, including violence, such 
as grabbing, hitting, or choking, threats of violence, put-downs, bullying, mind games, isolation from 
friends and family, and many others. These tactics shift control in the relationship to one side. Domestic 
violence is deadly, with nearly three-quarters of all murders being committed by intimate partners. Non-
physical abuse can be just as traumatic and harmful as well, increasing a survivor’s risk of depression and 
suicidality. Domestic violence can also impact other aspects of life resulting in the loss of a survivor’s job, 
home, or their rights to children (CDC, National Intimate Partner and Sexual Violence Survey, 2010). 
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Blessed Trinity was combined by the diocese in the hopes to pool resources and provide 
better services to this extremely impoverished area of Chicago. Today, this parish has 
over 7,000 parishioners attending mass on any given Sunday and continues to struggle 
with meeting the needs of the parish. 
The Community Social Services project has a number of branches which include 
House of Peace and House of Peace run support groups for both survivors and 
perpetrators. The domestic violence project was started in 2011 in order to address the 
issue of domestic violence and assist both the survivors and perpetrators, who, until that 
point, were severely under-served because of language barriers and a lack of social 
services in general. The parish is predominantly made up immigrants, with about 85% of 
the parish being specifically Mexican immigrants. Many of the women who stay at House 
of Peace, are unable to stay at other shelters because of their lack of documentation. As 
both immigrants and survivors of abuse, these women face marginalization that is 
intersectional to their race, gender, class. These women live much of their daily lives 
under the threats of deportation, homelessness, and an abusive partner. 
For the women at House of Peace, much of their time spent at the shelter is 
focused on healing from their experiences of domestic violence. This healing journey 
takes many forms and there are a number of practices which become central to the flow 
of life in the house. The women cook together, eat together, care for each other and each 
other’s children, create and maintain a living space together, dance together (weekly 
Zumba) and attend a weekly support group together. Many of these seemingly mundane 
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tasks become practices of healing, helping to establish safety, routine, and support for the 
community at the house.  
I connected with House of Peace beginning in Fall of 2013 for a number of 
research projects engaging questions of spirituality, religious practices, domestic 
violence, and healing. For this particular project, I visited the House of Peace for a week 
and conduct one-on-one 45-60 minute interviews with a total of five former residents of 
House of Peace. The interviews centered around the women’s memories of their stay at 
House of Peace, focusing in on practices and relationships that helped to facilitate their 
healing journey. All five women were survivors of domestic violence and native Spanish 
speakers. Along with the interviews, I was given access to ten narratives written by 
House of Peace residents near the ends of their stay. The narratives, referred to by House 
of Peace staff and clients throughout this project as “Resurrection Stories,” were written 
as part of a project produced by the community. The women designed and painted 
wooden crosses to represent their own healing journeys. They then wrote a narrative to be 
displayed with the crosses. These crosses and narratives have been on display at a 
number of events since their creation and are considered part of an ongoing public exhibit 
curated by House of Peace. The interviews and “Resurrection Stories” together help to 
paint a picture of the context of House of Peace and the healing work taking place there. 
For this Catholic practical theological project, these practices will be brought into 
dialogue with the “Empty Tomb” narrative as possible sites of sacramental insight. 
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“Resurrection Stories” and the Empty Tomb: Practices of Hope After the Cross of 
Domestic Violence 
At House of Peace, the practice of writing the “Resurrection Stories” practices 
give the women an opportunity to re-narrate and re-imagine their journey of suffering and 
healing within the framework of the cross and resurrection narrative. The creative acts of 
painting and writing the “Resurrection Stories” are significant practices for many of the 
women, that takes place near the end of their stay. For many, having the opportunity to 
make art is a unique and powerful part of their healing process. In interviews with the 
women, several indicated that painting, especially the “Resurrection Story” crosses, was 
one of their favorite activities while at House of Peace. One woman interviewed, Martina, 
reflects on the opportunity to paint and create art that the “Resurrection Stories” gave her, 
explaining, 
At first [painting] didn’t call my attention, in fact I had never painted in 
my life but when I met the teacher, she is such a beautiful person, with a 
huge heart, with that patience, she has an enormous patience to teach, so 
she taught us how to paint, I would never have imagined that I was going 
to paint, but it was a nice experience because I inadvertently ended up in 
love with painting. I especially liked the project about the crosses, I 
thought it was a bit like painting your soul.3 
 
This project not only introduced Martina to a new practice, but also gave her an 
opportunity to “paint her soul,” creating something beautiful to represent her journey 
towards healing. Martina had never had the opportunity to paint before, but the space 
provided by House of Peace, along with the presence of the kind and patient teacher, 
helped to cultivate a new creative and transformative practice. 																																																								
3 Martina, Interviewed by Ashley Theuring, House of Peace, Chicago, November 2016. 
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 This opportunity to spend time making art is not only a unique one that many of 
the women appreciate, but it also introduces them to a practice that is transformative in its 
ability to calm their minds and bodies. Martina continued to unpack her reflection on 
painting. “Painting, I don’t know how to say it, it is about expressing a little of what you 
have inside you, expressing your feelings, and just to forget about your problems, forget 
about all those bad things.”4 Painting not only helps Martina to narrate her healing 
journey, but also brings her to a mental space in which she has the opportunity to forget 
about her experiences of suffering for a moment. Another woman interviewed, Abril, 
found the “Resurrection Stories” to be equally powerfully affecting practice. She 
reflected,  
All [the activities] were important, but the activity I feel [was] more important 
was when we wrote about our story and we drew and made a cross and then we 
talked about the meaning that it had for [us]. I think that was where we expressed 
everything we felt and especially what you felt at that time and I think it was the 
most important project we did here.5 
  
Similar to Martina, Abril notes the ability for this painting activity to help center and 
clear her mind. She explains, “What happens is that when you do it you concentrate on 
what you are doing and you forget about everything else; you sit, you do it and you forget 
and you don’t worry about all things you have to do.”6 Helping to center and bring these 
women into a present state of mind is one important aspect of healing that this type of 
hope practice cultivates. As Latina theologian Nancy Pineda-Madrid points out in her 
own work on the sacramental principle, these types of everyday popular religious 																																																								
4 Martina, Interviewed by Ashley Theuring, House of Peace, Chicago, November 2016. 
5 Abril, Interviewed by Ashley Theuring, House of Peace, Chicago, November 2016. 
6 Abril, Interviewed by Ashley Theuring, House of Peace, Chicago, November 2016. 
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practices “offer more than a strategy, more than a way of seeing God in our human 
struggles; they extend a tangible manifestation of, in Catholic parlance, the sacramental 
principle.”7 These “Resurrection Stories” do not only provide a centering practices, but 
they help construct a lens through which to re-imagine the “Empty Tomb” narrative, 
resurrection, and hope in light of domestic violence, because of the possibility for 
sacramental insight behind such practices.  
Witnessing and Naming Suffering: The Women at the Crucifixion 
“There were also women looking on from a distance; among them were 
Mary Magdalene, and Mary the mother of James the younger and of 
Joses, and Salome. [41] These used to follow him and provided for him 
when he was in Galilee; and there were many other women who had come 
up with him to Jerusalem.” (Mark 15:40-41) 
 
 In Mark’s crucifixion account, the author notes that a group of women witness 
Jesus’ execution. In contrast to the male disciples, who, at this point in the narrative, have 
all denied their connection to Jesus or fled, this group of women disciples remain and are 
present to Jesus’ final hours. Three in the group are named (Mary Magdalene, Mary the 
mother of James the younger and of Joses, and Salome), possibly signaling their 
significance to Mark’s audience and the early Christian community, and are the same 
three who witness to the burial and, later, the “Empty Tomb.” The women of House of 
Peace remain as a community in the aftermath of their own experiences of suffering, 
acting as witnesses to each other’s stories of crucifixion. Re-imagined in light of the 
House of Peace, Mark’s narrative signals the role of witnesses, which the women of 																																																								
7 Pineda-Madrid, “The Blessing of a Latino/a Religious Worldview,” 8. 
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House of Peace practice in their own household. The role of storytelling, witnessing, and 
naming suffering takes on an important and crucial role for the healing and community 
building of both the women of House of Peace and the women of the early Christian 
community. 
 Sharing and hearing stories are daily aspects of House of Peace life. From the 
jocular banter while cooking, to the deep reflections over cups of coffee late at night after 
an exhausting day and the children are asleep, the women become each other’s closest 
confidants. And eventually many of them begin to open up to one another about the 
experiences of suffering and violence that brought them to House of Peace. One woman 
reflects in her “Resurrection Story,” “I have learned to share my story with others and to 
listen to their stories too. We all share similar previous experiences of feeling mistreated, 
pressured, humiliated, and diminished. Many of us have felt lonely and we have even felt 
despair. We all feel blessed now by sharing our lives with each other.”8 Learning to put 
one’s experience of trauma into words is certainly an important part of the healing 
process, but more significantly, sharing these stories creates a strong bond between the 
housemates and a foundation for the House of Peace community as a whole. In light of 
this we can re-imagine the shared experience of Mary Magdalene, Mary the mother of 
James the younger and of Joses, and Salome, along with the other women present at the 
cross, could have also strengthened the early Christian community. The witness of 
crucifixion by the women creates a foundational experience which helps ground and 
																																																								
8 House of Peace, “My Cross: HOPE,” Resurrection Story, 2016.  
		
211 
connect the early Christian community, providing the strength needed to withstand the 
early centuries of persecution and struggle. 
 At House of Peace, having the opportunity to give testimony and receive other’s 
testimonies is a key piece to building community and helping the women process their 
own experiences of abuse. For many of these women, who are coming from abusive 
households, being heard by others is a unique and new experience. One woman 
interviewed, Emma, expressed her own surprise at the importance of hearing and being 
heard. When asked about what important practices helped her during her stay at the 
House of Peace she responded, “Well to be able to speak or say everything I felt and not 
have to carry it or keep it inside, get everything I felt inside and talk here with the moms 
or when we were going on Tuesdays to the Phoenix group and we gave our testimony, all 
that helped me.”9 Listening and being heard is often a new experience for the women at 
House of Peace, but a significant one in helping them make meaning from their 
experiences on their healing journeys. The female disciples at the crucifixion in the re-
imagined Markan narrative could have found that their community played a central role 
in their own meaning making after the death of Jesus. 
 Another woman goes as far as directly connecting her love and admiration for the 
other women in the house to their stories of abuse. In her “Resurrection Story” she writes, 
“Hearing about the terribly difficult situations that many mothers and children have 
experienced makes me admire and love them even more.”10 For this woman, witnessing 																																																								
9 Emma, Interviewed by Ashley Theuring, House of Peace, Chicago, November, 2016. 
10 House of Peace, “My Cross: The Love of God Reflected in Jesus and the Virgin Mary,” Resurrection 
Story, 2016. 
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to the suffering of another person connected her at a deep emotional level with the story-
teller. The women watching Jesus’ crucifixion from a distance could have also 
experienced their own empathic emotional connections to Jesus deepen, in a way that 
those disciples not present at the crucifixion would have not experienced. This is not to 
imply an exceptionalism of female discipleship, but rather to acknowledge the roles of 
context, practice, and presence in developing meaningful relationships. 
 In witnessing to the cross of domestic violence, the women of House of Peace 
also name and denounced their suffering. From similar abuse tactics, to shared feelings of 
isolation and despair, many of the women at House of Peace described their lives within 
their abusive relationship in themes which echo each other. The survivors at House of 
Peace often associate feelings of loneliness, frustration, fear, and despair with the time 
before they came to the shelter, when they were in the midst of abuse. Many of the 
women had written narratives which reflected on their experiences of abuse, identifying 
and naming the evil within their experience. “My life has been confusing, complicated 
and very stressed out,” a survivor reflects. “Living each day with a person that I was 
afraid of due to his aggressive attitude made me an ill-humored, defensive person. I 
worried much about our lives and started to feel physically weak.”11 The stress and 
anxiety produced by this survivor’s circumstance resulted in the loss of her bodily-health. 
Living in a constant state of fear or anxiety produces detrimental health effects. In this 
narrative, as with others, the survivor connects her experience of suffering to Jesus’ 
experience of crucifixion.  																																																								
11 House of Peace, “Finding Spiritual Strength,” Resurrection Story, 2016. 
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 The testimonies of suffering, written down by the women at House of Peace, also 
echo the general feelings of despair expressed by the suffering Christ. “My life was very 
difficult,” another testimony reads, “I always felt fearful and alone, nervous because of 
the abuse and mistreatment that I received from my husband every day.” She continues 
on, describing her feelings of helplessness, writing “I felt trapped and with no escape, 
wondering how I could change my life and the lives of my daughters. I was very worried 
about how I would provide food for them since I was economically dependent. I was 
always asking God to help me.”12 This description not only echoes other testimonies of 
domestic violence, but also the crucifixion itself. She cries out to God for help, in a way 
that connects to Jesus’ cries to God on the cross. The description of this women’s 
experience of suffering, isolation, and helplessness is uncannily cruciform in its retelling.  
 As the women begin to narrate their experiences of suffering and domestic 
violence as cross-like, the women find a narrative which helps them make sense of their 
experience through narrative and imagination. Building off Gebara’s understanding of 
“fragile redemption,” these “Resurrection Stories” narrate their moments of healing as 
more directly connected to the cross and resurrection. These personal moments of 
crucifixion and resurrection do not justify the domestic violence, but rather the cross 
becomes a frame through which the women can share and connect their experiences with 
each other. By naming their suffering as cross-like, these survivors are able to denounce 
their experiences of suffering to each other and the larger community in the public exhibit 
of the “Resurrection Stories.”  																																																								
12 House of Peace, “My Cross: My Strength,” Resurrection Story, 2016. 
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 This practice of hope helps the women to re-imagine their experiences within a 
familiar and recognizable framework. Similar to womanist practices of hope described by 
Crawford in chapter three, the use of narrative for the women at House of Peace helps tell 
about the “horrors and atrocities of daily life” experience in domestic violence.13 In the 
narration of their stories, Black women were able to both name and denounce their 
experiences of suffering. This does not only name and denounce the experience of 
slavery or, in the case of House of Peace, domestic violence, but also the crucifixion of 
Jesus. Rather than lifting Jesus up as a divine example of self-sacrifice or suffering, the 
“Resurrection Stories” actually re-imagine Jesus’ crucifixion naming and denouncing it 
in the same way they name and denounce the cross of domestic violence. All three groups 
of women, Black women, the community at House of Peace, and the community who 
witnessed Jesus crucifixion, experience their own forms of crucifixion, suffering, and 
hopelessness. Their witness to the suffering of slavery, domestic violence, and to Jesus’ 
death, allow them to name and denounce the systemic evils at work in all of these 
instances. The women at House of Peace are able to make sense and name their 
experience of suffering by connecting it to a larger epidemic of abuse and oppression of 
women, connecting their individual experiences of pain and loss to a larger historical 
reality of suffering, represented in the cross. Through this work of narrative and 
imagination, the women at House of Peace connect themselves to each other, the women 
who witnesses the cross, Jesus, and the larger Christian community.  
																																																								
13 Crawford, Hope in the Holler, 27 
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Mary: The Strength and Burden of Motherhood 
“Is not this the carpenter, the son of Mary[a] and brother of James and 
Joses and Judas and Simon, and are not his sisters here with us? […]” 
(Mark 6:3)  
 
“There were also women looking on from a distance […] Mary the mother 
of James the younger and of Joses […]” (Mark 15:40) 
 
 “Mary the mother of Joses […] saw where the body was laid.” (Mark 
15:4)  
 
“[…] Mary the mother of James […] bought spices, so that they might go 
and anoint him.” (Mark 16:1) 
 
 For many of the women at House of Peace, the figure of Mary the mother of 
Jesus, is both comforting and relatable. Not only is the figure of Mary a prominent one in 
the popular practices of Latino/a forms of Catholicism, but most of the women at the 
House of Peace are mothers. The children (newborns-18 years old) often outnumber the 
adult women significantly and meeting the needs of the children staying at the house is 
often a central focus of the daily activity, including tutoring, scheduled activities, school 
bus pick-up and drop-off, and making sure everyone has been fed. The figure of Mary, 
especially in the form of Our Lady of Guadalupe, was visibly present throughout the 
house and was often discussed in the interviews. As discussed in the fourth chapter, 
Mary’s presence in Mark’s Gospel is complicated. Some scholars argue her presence is 
often obscured by using different names to identify her, while others believe there may 
have been multiple Mary’s related to Jesus in some way. Regardless of Mark’s intentions, 
for the women at House of Peace, Mary is a significant figure in the crucifixion story, 
being placed at the feet of Jesus during his death, experiencing her own suffering by 
witnessing the violent execution of her child. Her unending presence, love, and 
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experience of suffering makes her a relatable and comforting figure, if not at times an 
idealization of passivity in suffering. She also functions as a reminder of the paradoxical 
nature of motherhood as something that is powerful, as well as fragile, and a gift, as well 
as a burden. While full of complexities and pitfalls, motherhood is ultimately a motivator 
for transformation and a source of unending love for many of the women at House of 
Peace. 
 In Latina theology, the figure of Mary plays a central role as an exemplar for 
women and a major figure around which imagination and re-contextualization center. 
Theologians, Ivone Gebara and María Clara Bingemer, collect and construct a liberation 
mariology in their work Mary: Mother of God, Mother of the Poor, which focuses on the 
creative tradition of Mary within Latin America and her role as a figure of hope.14 Gebara 
and Bingemer set out not to “highlight the qualities of Mary/woman, qualities idealized 
and projected from different needs and cultures, but rather [aim] at a re-reading of Mary 
from the needs of our age, and especially from the insights provided by the awakening of 
women’s historical consciousness.”15 In the same way that the cross or resurrection must 
be read anew, “the life of Mary of Nazareth is always taking place anew.”16 For the 
women at House of Peace, Mary is extremely relatable. She is a refugee mother, who 
experiences doubt, struggle, and suffering. And yet Mary survives, remaining a leader of 
her community and continuing into the future with hope. A more complex understanding 
																																																								
14 Ivone Gebara and María Clara Bingemer, Mary: Mother of God, Mother of the Poor, trans Phillip 
Berryman (Maryknoll, NY: Orbis Books, 1987), xii. 
15 Gebara and Bingemer, Mary: Mother of God, 16. 
16 Gebara and Bingemer, Mary: Mother of God, 18. 
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of Mary and motherhood is presented in both the Latina mariologies and the 
“Resurrection Stories” of House of Peace and are in stark contrast to common portrayals 
and characteristics of the ‘Virgin Mary.’17  
Complicating the role and figure of Mary in Christianity, Elizabeth Schüssler 
Fiorenza argues that the cult of Mary has long been used to systematically control and 
oppress women. In her concluding chapter, “In Her Image and Likeness: Women of 
Wisdom,” of Jesus: Miriam’s Child, Sophia’s Prophet, Schüssler Fiorenza argues that the 
cult of Mary has historically devalued women in three ways: 1) an overemphasis on 
virginity, 2) an equation of womanhood with motherhood, and 3) overstressing 
obedience, humility, passivity, and submission.18 This becomes even more complex when 
considering the figure of Our Lady of Guadalupe, who is not only connect to the 
patriarchy of the Church but also colonialism. On the other hand, Mary has been re-
imagined by Latina feminists as an important figure, not only because she embodies the 
human potential for divine creativity in her conception of Jesus, but because this 
creativity and fecundity is connected to her humanity. “In Mary, Jesus is begotten by 
Mary’s humanity, and this means that he is begotten under the sign of contradiction, 
conflict, division. Mary is the symbol of this humanity in which God’s newness takes 
																																																								
17 For example, Catholic brother and mystic, Thomas Merton, battles misconceptions of Mary that are often 
used to critique Catholic tradition’s understanding of her privileged role in salvation. But in addressing this 
problem, Merton reinforces problematic stereotypes and eliminates any depth to the person of Mary and the 
role of women in the tradition. Merton writes, “She is blessed not because of some mythical pseudo-divine 
prerogative, but in all her human and womanly limitations as one who has believed. It is the faith and the 
fidelity of this humble handmaid, ‘full of grace’ that enables her to be the perfect instrument of God, and 
nothing else but His instrument.” Thomas Merton, “The Woman Clothed with the Sun,” in New Seeds of 
Contemplation (Boston: Shambhala, 2003), 173. 
18 Schüssler Fiorenza, Jesus: Miriam's Child, Sophia's Prophet, 165. 
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place and in which the poor have their turn because the announcing of the Kingdom starts 
with them.”19 In Mary’s humanness, God’s promise for the future is embodied, making 
her a central figure of embodied hope, but a hope that is not without doubt, contradiction, 
and suffering.  
 One “Resurrection Story,” in particular, addressed Mary’s presence at the 
crucifixion as a comforting figure. This narrative explained the painted image of a heart 
and rosary present on the wooden cross associated with this narrative, “The surrounding 
rosary represents the companionship of the Virgin Mary, who was always present in the 
life of Jesus. She was with him up to his last days, embracing him on the cross. This is 
just like the love of God and is reflected in Jesus and his mother.”20 For this woman, the 
figure of Mary at the crucifixion is the embodied presence of God and the love of a 
Mother for her child is something holy, powerful, and sustaining. For many of the women 
of House of Peace, Mary is a powerhouse of strength, compassion, love, and the 
embodiment of the fierceness of motherhood. The House of Peace “Resurrection Stories” 
give us insight into the presence and strength of Mary in ways that Mark’s Gospel cannot 
because of the author’s and communities’ own prejudice against women, a prejudice 
which continues in contemporary Marian devotion today in many churches which use the 
image of Mary and/or Guadalupe to keep women submissive and obedient.  
 For many of the “Resurrection Stories,” as well as those interviewed, their role as 
a mother and their relationships to their children is an important source of unconditional 																																																								
19 Gebara and Bingemer, Mary: Mother of God, 64. 
20 House of Peace, “My Cross: The Love of God Reflected in Jesus and the Virgin Mary,” Resurrection 
Story, 2016. 
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love and affection, as well as a motivating factor for the women to take action to build 
more healthy and stable lives. Several of the women noted that during their stay at the 
house they became closer with their children and with the children of the other women. 
At the House of Peace, many of the children became more demonstrative with their 
affection towards their mothers. This love and affection plays a large role in creating the 
safe space many of the women find at House of Peace. In one “Resurrection Story,” a 
woman describes her admission into the house and how the children helped her to 
transition into thinking of the House of Peace as home. She writes, “Arriving at the 
House of Peace was a great blessing for me. I learn from each of the families, day by day. 
The tender love of the children, the hope and patience of the Moms, the smiles, and so 
much more. But especially, I have learned to value what God has given me, my own 
family.”21 For many of the women, coming to House of Peace allows them to re-establish 
healthy relationships with their children, relationships which may having been severally 
lacking within the abusive households the families left. The safe space, removed from 
physical and emotional threat, allows both the women and their children to reconnect 
after their experiences of violence and uncertainty.  
 Often portrayed and experienced as a physical and emotional burden, motherhood 
for many of the women at House of Peace becomes a source of strength. For many of the 
women, their children’s safety and futures were motivating factors for them to leave their 
abusive relationship in the first place. In discussing her decision to come to the House of 
Peace, one survivor, Martina, said “[…] It was very difficult at that time because I was 																																																								
21 House of Peace, “My Cross: The Love of God Reflected in Jesus and the Virgin Mary,” Resurrection 
Story, 2016. 
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lost, I didn’t know what to do, but I also knew that by making the decision of coming 
here it would be a good thing for me and my children, and above all to be safe that’s what 
made me make the decision to come here.”22 Another survivor being interviewed, Abril, 
put it very simply. When asked why her children motivate her she responded, “Because 
my children are my reason to live and for them I try to do things right.”23 Another 
survivor at House of Peace, Mariana, described her children as her “motors,” her sources 
of energy. Smiling, Mariana said “They are my motor, for them I keep going, I get up and 
I move forward, and I know that God doesn’t leave me alone, that's why he gave me 
these two little motors because he knows that without them I fall apart, then he put them 
there so that I could go on, and so I will.”24 In some ways, many of the children were 
more resilient in the transition into the House of Peace and were able to provide sources 
of love and energy for their mothers to draw from. Significantly here, Mariana attributes 
the comfort, motivation, and presence of her children to God, who “doesn’t leave [her] 
alone.”25 
 The added factor of shared children in abusive relationships is often cited as 
reasons why a woman might not leave. Mothers fear they will not get custody, will not be 
able to provide food and shelter, or do not want to hinder their children’s access to their 
fathers. This fear is expressed by one of the “Resurrection Stories.” One woman writes, 
“I felt trapped and with no escape, wondering how I could change my life and the lives of 																																																								
22 Martina, Interviewed by Ashley Theuring, House of Peace, Chicago, November 2016. 
23 Abril, Interviewed by Ashley Theuring, House of Peace, Chicago, November 2016. 
24 Mariana, Interviewed by Ashley Theuring, House of Peace, Chicago, November 2016. 
25 Mariana, Interviewed by Ashley Theuring, House of Peace, Chicago, November 2016. 
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my daughters. I was very worried about how I would provide food for them since I was 
economically dependent.”26 The feeling of powerlessness expressed by this woman is 
tangled with her feelings of responsibility for her children’s safety and happiness. The 
fear of the unknown future was ultimately not enough to keep the women of House of 
Peace from leaving their abusive partners in order to protect and be with their children. 
For the women of House of Peace, one example of the strength that comes alongside the 
burden of motherhood is the presence of Mary at crucifixion.  
 The “Resurrection Stories” of House of Peace reveal the paradoxical natures of 
both motherhood and hope. In one way, many of the women experience the strength, 
power, and holiness of motherhood, which is often missing from our contemporary 
portrayals of Mary and motherhood. A strength, power, and holiness that the women of 
House of Peace imagine in Mary the mother of Jesus, throughout his life, death, and 
resurrection. Ideally, motherhood becomes a practice of hope into the future, a hope 
which in embodied in a child who will live into the future beyond the self. In another 
way, the reality of motherhood can become an added pressure and barrier for women 
seeking safety from their abusive partners. Motherhood can be forced upon women, 
especially in abusive relationships, who do not choose to be mothers. Motherhood, 
especially represented in “the Virgin Mary,” becomes an impossible standard, adding to 
the oppression and controllability of women in our society.  
 In the “Resurrection Stories,” the presence of Mary at the cross and later at the 
tomb is a testament to the paradoxical blessing and curse of being a mother. Mary’s love 																																																								
26 House of Peace, “My Cross: My Strength,” Resurrection Story, 2016. 
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for Jesus reveals not only the depths of human love, which is rooted in accompaniment 
and respect, but also the suffering that accompanies these types of deep interdependent 
relationships. To imagine Mary, the mother of Jesus, as present to her son’s death and 
burial preparations, as the women of the House of Peace do, highlights the possibility of 
hope present in maternal relationships. While this source of hope is not always cultivated, 
in the case of abusive or unhealthy mother-children relationships, this source of hope can 
reach great depths. The “Resurrection Stories” of House of Peace push the Empty Tomb 
narrative and concepts of hope to reveal the paradoxical and tenuous nature of hope and 
hope practices. An imagined and practiced hope for one woman after her experience of 
domestic violence, may not be a hopeful or life giving experience for another woman. 
Anointing a Body and Caring for Children: Practices of Love, Obligation, Protection, 
and Restoration  
“[1] When the sabbath was over, Mary Magdalene, and Mary the mother 
of James, and Salome bought spices, so that they might go and anoint him. 
[2] And very early on the first day of the week, when the sun had risen, 
they went to the tomb.” (Mark 16:1-2) 
 
 Mark’s resurrection account begins with three women, Mary Magdalene, Mary 
the mother of James, and Salome, making their way back to the tomb of Jesus in order to 
finish the funeral rites that had been interrupted by the Sabbath.27 As discussed above, 
there are several ways to understand this passage, depending on how the audience is to 
understand the purpose and intent of the women going to the tomb. Ivone Gebara, helps 
to present one of the more liberating and imaginative readings of this passage, arguing 																																																								
27 Joel Marcus, Mark 8-16 (New Haven, CT: Yale University Press, 2009), 1082. 
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that the women go to the tomb to protect the body from further violation. Jewish burial 
customs at the time highlight the importance and obligation of preparing a body for burial 
with spices and oils as a way of expressing “proper attention, care, and respect for the 
loved one.”28 The spices and oils were also a way to comfort those who would visit the 
body, hiding the stench of death.29 For a number of reasons, historically, caring for the 
dead is a skill and art that is often practiced by women in a society. It is also a ritual and 
practice that can shape a culture at a fundamental level, embodying familial 
responsibilities, religious beliefs, and cosmological understandings. The actions of the 
women going to Jesus’ tomb signals both the obligation of the women to care for the 
body of Jesus and the tender loving protection the ritual provided for Jesus’ body against 
the violations of his execution. These actions, whether taken because of cultural 
pressures, love, or a mix of both, were not going to literally “undo” Jesus’ death, but 
rather were a way of symbolically healing and recovering Jesus from his violent and 
brutal death and also provide comfort to those who would visit the tomb.  
 A similar obligatory practice implemented at the House of Peace can be found in 
the child care duties taken on by the women in the aftermath of domestic violence. The 
women at House of Peace have taken steps to protect themselves and their children. A 
little discussed result of this is that the women become single parents, taking on the full 
brunt of raising the children. The “Resurrection Stories” and women of the House of 
Peace often name the importance and weight of this new role as a single mother or co-
																																																								
28 Brink and Green, Commemorating the Dead, 163. 
29 Marcus, Mark 8-16, 1079. 
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parent. Like the paradox of motherhood itself, becoming a single-parent in the wake of 
domestic violence is both empowering and a burden. While the narrative of the Empty 
Tomb in Mark hints at the importance of the anointing ritual, the experiences of the 
women at House of Peace and their stories of childcare duties help to fully enflesh and 
complicate the nature of such hope practices. For the women at House of Peace, the 
practice of childcare is both one of love and obligation. 
 Domestic violence disrupts the ability of families to provide safe, secure, and 
healthy homes for children. Often, even when the abusive partner does not target the 
children in the home, the children are still exposed and deeply affected by the abusive 
behaviors perpetrated towards their mother, resulting in emotional, psychological, and 
behavioral issues throughout their life. A major protective factor against these effects for 
children in abusive homes is the strong and healthy attachment to an adult, most often the 
mother.30 House of Peace works to cultivate healthy mother-child relationships, providing 
time, counseling, and a safe space for children and their mothers to begin cultivating 
secure attachments. For many of the mothers, this begins with strengthening their own 
sense of self and security in ways which were not possible from within an abusive 
relationship. One women reported in her “Resurrection Story” that her time at the House 
of Peace helped her to set and reach goals, she wrote, “Little by little I have learned to 
reach small personal goals: like paying my rent on my own, buying my own car and even 
become a citizen of this country.” Establishing this level of independence is a key part of 																																																								
30Stephanie Holt, Helen Buckley, and Sadhbh Whelan. "The Impact of Exposure to Domestic Violence on 
Children and Young People: A Review of the Literature," Child Abuse & Neglect 32, no. 8 (2008): 797-
810. 
		
225 
healing after abuse. Abusive relationships work to strip individuals of their independence, 
often working to making them fully reliant on the abuser. A level of independence goes 
hand in hand with strengthening one’s self-identity and ability to care for others. 
 Another woman wrote, that after her stay at the House of Peace, “I feel happy, 
calm, more mature, strong, and with a great desire to move forward with my life. And, I 
am able to give the best of myself to my children, my two treasures, and to continue 
helping others. And, I started my new business: making and selling homemade salsa.”31 
This woman feels more capable and her sense of self gives her momentum and has 
allowed her to even start her own business. Another “Resurrection Story” iterates a 
similar transition. This woman writes, “My cross shows that I realized that, in spite of all 
the difficult moments, of the setbacks, you have to come back and pick yourself up with 
more strength than ever. […] Today I feel strong and hopeful and I know that I will 
continue working on myself to get better every day.”32 This story displays a sense of grit 
and determination that has developed during this woman’s healing process. Another 
woman expressed a similar sentiment in her interview, reflecting on how her time at 
House of Peace improved her capacity to respond to her children’s needs. She reflected, 
“But in comparison to how I am now, I’m a more secure person, [...] a person whose 
children are the most important thing, they’re the most important thing I have, and for 
them is that I want to have a better life, and be a better mom [...]. I can’t compare with 
																																																								
31 House of Peace, “My Cross: My Strength,” Resurrection Story, 2016. 
32 House of Peace, “My Cross: The Setting of the Sun,” Resurrection Story, 2016. 
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the woman I was before.”33 As the mothers become more self-secure they are able to 
provide and care for their children, cultivating the healthy and secure attachments 
necessary for the children's own healing processes. 
 The development of these healthy relationships work to help mitigate the 
psychological and emotional effects of the abuse for these children. Unfortunately, the 
burden of alleviating the effects of the abuse falls to the healthy partner, rather than the 
abuser. Several of the women reported in their interviews that they noticed a change in 
their children while at House of Peace. Gabrielle commented, “I saw that the children 
were a little less stressed than when they were in the house.”34 Martina noted an even 
more dramatic transformation take place within her daughter throughout their time at 
House of Peace. She reflected, 
My two children, but especially my daughter, when she arrived here she was a 
little more shy, more quiet, more reserved, but it helped her a lot to live with other 
children[...]. As a teenager she was going through that process of girl to teen, then 
it was also a change, let's say abrupt for her, first because we were going through 
the situation of violence, second for her transition from a girl to a young lady, but 
it also helped her a lot to be in the Phoenix group, they had a group for teenagers, 
talks for teenagers, then she developed more. In fact, she was one of the girls that 
most contributed to the talks.35  
 
For Martina’s daughter her time at the house spanned not only her experience of puberty, 
but also her transition from an abusive household to a more secure and safe living 
situation. House of Peace helped create a framework for Martina to help her daughter 
through these difficult transitions.  
																																																								
33 Martina, Interviewed by Ashley Theuring, House of Peace, Chicago, November 2016. 
34 Gabrielle, Interviewed by Ashley Theuring, House of Peace, Chicago, November 2016. 
35 Martina, Interviewed by Ashley Theuring, House of Peace, Chicago, November 2016. 
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 While House of Peace works to support these mothers in their transition to 
becoming single parents (or co-parents depending on the particular situation), this does 
not change the fact that for many of these women this is not their ideal imagined version 
of mothering—if they ever even had one. Motherhood is not always a choice. Returning 
to the figure of Mary, Schüssler Fiorenza calls the historical Mary a “dangerous 
memory,” writing:  
The ‘dangerous memory’ of the young woman and teenage mother Miriam 
of Nazareth, probably not more than twelve or thirteen years old, pregnant, 
frightened, and single […] can subvert the tales of mariological fantasy 
and cultural femininity. […] Living in occupied territory and struggling 
against victimization and for survival and dignity. It is she who holds out 
the offer of untold possibilities for a different Christology and theology.36  
 
Rather than re-inscribing an idealized version of motherhood onto the women at House of 
Peace, it is important to acknowledge that their experiences of motherhood and roles as 
mothers have been scarred by domestic violence. Like the “dangerous memory” of the 
historical Mariam above, there may be a compulsory and survivalist aspect to the 
childcare and mothering duties for the women at House of Peace. This is not to say the 
obligatory nature of these practices inhibits them from having the possibility of being 
sacramental in nature or producing hope and healing. The everyday practices of 
mothering and caring for children that take place at House of Peace seem mundane 
enough on their surface, but after the experience of domestic violence, for many of these 
families the safety of a healthy and secure household can be a radical experience. A 
radical experience that can even mitigate the psychological effects of the abuse that took 
place. Through loving and tender practices of parenting, the women are able to reclaim 																																																								
36 Schüssler Fiorenza, Jesus: Miriam's Child, Sophia's Prophet, 187. 
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their roles as mothers and begin a healing process for their families. While these practices 
are obligatory, the almost ritualized acts of caring for one’s children by the women of 
House of Peace put their experience of domestic violence into a familiar transformation 
narrative.  
When we re-imagine the Empty Tomb in light of the House of Peace hope 
practices, new meaning can be given to the anointing practices of the women disciples. 
The women at the tomb, who planned to prepare Jesus’ body, may have felt obligation in 
preparing the body of Jesus, but they may also have felt it as healing for themselves and 
each other. As female leaders in the community, these women would have performed this 
act of preparing a body before. This familiar practice could help make sense of their 
experience over the past couple days. It could have normalized an extraordinary 
experience. By caring for and preparing the body of Jesus as they would have if he had 
died of natural causes, the traumatic persecution and violence of the past days would 
have been set into a familiar narrative of death and mourning. Both of these practices, 
caring for children and preparing Jesus body for burial, reclaim an experience of 
suffering, working to correct the event, transforming the mental state of the practitioner 
as well as symbolically healing the body of the victimized. 
 The ritualization of preparing a body and caring for children are actions which 
cultivate community and family in safe, familiar, and seemingly non-radical ways. 
Neither practice, preparing a body for burial nor caring for children, seems subversive on 
the surface; these are practices which are familiar, non-threatening, and often labeled 
“women’s work.” Caring for the dead is a cultural compulsion put on women, but caring 
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in such a way for an executed criminal would have been an action that was paradoxically 
both familiar and subversive. Similarly, caring for one’s children is an obligatory practice 
and especially burdensome when the role includes healing your children from violence 
you did not perpetrate yourself. The experience of domestic violence subverts the 
ordinary family structure and often obstructs women from caring for or protecting their 
children because of the threats of violence coming from the outside source of the abusive 
partner.  
 Expanding Pineda-Madrid’s “practices of resistance” beyond public actions of 
protest, here is an example of mundane, everyday life event that can become subversive 
and healing in practice. By taking back the caring and protective practices they were 
unable to be performed during their abusive relationship, the women of House of Peace 
not only reclaiming their roles as mothers and work to heal their children, but they also 
are saying “yes,” embracing a difficult road of healing. These mundane practices are 
transformed into “audacious behaviors” as described by M. Shawn Copeland in her 
womanist engagement with hope.37 In a similar way to how Black women were able to 
practice hope from within a racist and patriarchal system through simple actions, words, 
and sass, both of these practices, preparing a body and caring for children, become 
avenues for the practitioner to cultivate healing while still embattled in the systems which 
caused their suffering.  
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The Presence of God 
“[3] They had been saying to one another, “Who will roll away the stone 
for us from the entrance to the tomb?” [4] When they looked up, they saw 
that the stone, which was very large, had already been rolled back. [5] As 
they entered the tomb, they saw a young man, dressed in a white robe, 
sitting on the right side; and they were alarmed.” (Mark 16:3-5)  
 
 One of the signature aspects of the “Empty Tomb” narrative in Mark’s Gospel is 
that a resurrected Jesus does not appear; rather the women find that Jesus’ body is 
missing from the tomb and a young man is present instead. At first glance, the emptiness 
of the tomb could signal an absence of God’s power and presence. The presence and role 
of God in both the crucifixion and resurrection have been central questions for 
theologians and people investigating suffering, healing, and atonement. Where is God 
while Jesus suffers? Individuals may ask in moments of suffering, “where is God when I 
suffer?” The House of Peace “Resurrection Stories” address this question, depicting 
God’s presence in a number of ways that can help illuminate why the “Empty Tomb” is 
not empty of God’s presence, and is actually a helpful depiction of God in the midst of 
suffering. For many of the women at House of Peace, God’s presence is made known 
through relationships with others as well as in a personal relationship which shifts and 
grows throughout their lived experiences. When we re-imagine the “Empty Tomb” 
through the lens of House of Peace, the presence of the women to each other fills the 
empty space. 
 Many of the House of Peace “Resurrection Stories” use imagery that symbolized 
God’s active nature in the lives of the women, providing resources, people, and 
opportunities for them in very real and concrete ways. A number of the narratives talk 
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about the friendships and relationships the women make at House of Peace, speaking of 
the other women as “put there” by God to help provide them peace and wisdom. Many of 
the women believe the healthy relationships, people, and opportunities they have 
experienced since coming to House of Peace are gifts or blessings from God intended for 
them. The idea that God is providing space, people, and opportunities for House of Peace 
is a theme in several of the “Resurrection Stories.” One story reflects this well by talking 
about God’s “guiding hand” saying,  
[At] the House of Peace I have encountered wonderful people that have 
offered me their hearts, support, and tolerance. Because of this experience, 
I have learned that God is in my life and is guiding me with His hand. I 
want to move forward. I want to always keep the peace and hope I found 
here at the House of Peace.38 
 
In this narrative, God is an active force which guides this woman towards peace and hope 
after her experience of abuse and suffering. This woman’s imaginative interpretation of 
her experience of the presence of others as connected to her relationship with God, helps 
her to reimagine the presence of God in her moments of suffering. 
 For others in the “Resurrection Stories” these opportunities and relationships 
discovered at the house are considered “blessings” from God. One woman recounts, 
“God has always blessed me with angels that take care of me and put such beautiful 
things along my path.”39 Another woman describes the House of Peace as an opportunity 
intended by God in order to allow her space to begin to value herself. She writes, 
When I arrived to the House of Peace and share-in the community living 
with others, I realized that God was giving me an opportunity to live in a 																																																								
38 House of Peace, “Finding Spiritual Strength,” Resurrection Story, 2016. 
39 House of Peace, “My Cross: THE JOY OF LIVING,” Resurrection Story, 2016. 
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place full of love and feeling the presence of the divinity. I have learned to 
value myself as a woman and understand that God has never abandoned 
us. Now I feel blessed and loved by God.40 
 
In this narrative, God actively presents a safe and loving space for this survivor to heal, 
grow, and strengthen her own self-image. A few of the women used the symbol of 
“angels,” messengers of God, to talk about the people who helped them in their journeys. 
In describing the people who helped her along her way, Mariana said in her interview, 
“Truly these people God puts them in the way, they are angels that God sends and puts 
them on your path to be there when one more needs them, it was very nice to meet so 
many people, I never thought of meeting so many people with a big heart.”41 The people 
who helped her are re-imagined as figures of divine intervention or angelic in their 
presence and support. Abril also experiences and expresses this. In a moment of despair 
from her abuse, her daughter’s friend’s mother approached her and told her about the 
House of Peace and gave her the directors contact information. Abril recounted, “and 
when I see the lady I believe that she was sent from heaven because at that moment I was 
in a very difficult situation.”42 This woman’s compassion was experienced as divine and 
is expressed symbolically in this way. The Empty Tomb narrative can be reimagined in 
the same way. The women present in the tomb, along with the young man, become 
symbols of the divine presence, will, or intervention in that moment of despair. 
 One survivor, Mariana, saw God as taking a very active and purposeful role in her 
healing process. For Mariana, God puts many people along her path with the intention of 																																																								
40 House of Peace, “My Cross: Transformation,” Resurrection Story, 2016. 
41 Mariana, Interviewed by Ashley Theuring, House of Peace, Chicago, November 2016. 
42 Abril, Interviewed by Ashley Theuring, House of Peace, Chicago, November 2016. 
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helping her in her struggle with abuse. The relationships she has made at the house came 
as a surprise to her—almost miraculous—in their unprecedented nature. She said, “Truly 
these people God puts them in the way, they are angels that God sends and puts them on 
your path to be there when one more needs them, it was very nice to meet so many 
people, I never thought of meeting so many people with a big heart.”43 She is not the only 
person to use angelic language when talking about the relationships and friends made at 
the House of Peace. There is a strong sense from many of the women that the friendships 
made at the house are divinely intended for their recovery and ability to move forward. 
The language of “blessing” is also present, often invoked when discussing the other 
women and children present in the house. These new friendships and figures of support 
are special, and this uniqueness is signified through this type of religious imagery and 
language. Mariana, later in the same conversation, when prompted about the most 
important relationships for her healing process, said, “For me the most important person 
is God because thanks to him he put other people who are around me and who could help 
me […].”44 Mariana, as well as several of the other women interviewed, attribute their 
healing process and the opportunities they experience at the House of Peace as connected 
to the activity of the Divine in their lives, specifically, as acts of God intended for them. 
 Bringing this imaginative lens from the testimonies of House of Peace to the 
Mark’s narrative the Empty Tomb helps to locate God in the exact moment of divine 
absence. When the women arrive at the tomb, they are first faced with the obstacle of the 
																																																								
43 Mariana, Interviewed by Ashley Theuring, House of Peace, Chicago, November 2016. 
44 Mariana, Interviewed by Ashley Theuring, House of Peace, Chicago, November 2016. 
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large stone blocking their access to Jesus’ body. The stone has already been moved. Upon 
entering the tomb, they find the tomb empty, except for a young man sitting on the right 
side. The action of the stone being rolled back happens outside the audience’s vision, so 
whether the stone was moved miraculously, by the young man, or both is unknown. What 
is known in the narrative is that the “Empty Tomb” is far from empty. Along with the 
three women, who came to care for Jesus’ body, there is a young man, making a total of 
four people gathering inside the tomb. While Mark’s narrative does not call the young 
man an angel, the description of the young man, as clad in white and sitting on the right 
side of the tomb, along with his pattern of his speech, to include a message of both 
reassurance and command, all point to his angelic nature.45 Also, his presence and the 
presence of the other women echo the House of Peace stories of accompaniment. While 
the women are startled by the presence of the young man, and ultimately leave the tomb 
in fear, his appearance and message are both hopeful. Because of his description as a 
youth, it is assumed the women are not threatened by his presence but rather amazed. 
Both the removal of the stone and the presence of the young man seem to be of a divine 
order, events intended for the mourning women by God, in the same way the people and 
opportunities present to the women at House of Peace are experienced.  
 Rather than an empty tomb and an absent God (or the supernatural events 
depicted in later gospels accounts), the women of House of Peace understand God’s 
presence subtly accompanying them in the spaces, people, and opportunities that move 
them towards hope. Rather than an absent God or a God who miraculously intervenes, 																																																								
45 Marcus, Mark 8-16, 1085. 
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neither of which speaks to the experience of domestic violence, the presence of God 
revealed in the House of Peace “Resurrection Stories” is an understanding of the divine 
found in the presence of the other in moments of suffering and trauma. In this same way, 
hope after domestic violence is not miraculously bestowed upon survivors, but rather 
cultivated in the presence of others. 
Proyecto Historico: Opening the Future 
“[6] But he said to them, ‘Do not be alarmed; you are looking for Jesus of 
Nazareth, who was crucified. He has been raised; he is not here. Look, 
there is the place they laid him. [7] But go, tell his disciples and Peter that 
he is going ahead of you to Galilee; there you will see him, just as he told 
you.’” (Mark 16:6-7)  
 
 The women at the tomb are told by the young man inside that Jesus has been 
resurrected and he has gone ahead of them to Galilee. Even though their hope of 
anointing Jesus’ body is not able to be fulfilled in this moment, the women are promised 
that they will see Jesus again in the future. While Mark’s “Empty Tomb” account offers a 
less triumphant account, the message of the young man is a hope-filled one. The 
women’s futures are open in new ways, which were not possible before coming to the 
tomb. Hope is transformative. It opens the future to new possibilities, before, 
unimagined. The young man’s message announces a future event—a proyecto 
historico—of seeing and being with Jesus in Galilee. This is a promised future that will 
require work and action on the part of the women. This hoped-for future is a liberating 
alternative to suffering, fear, and persecution the women find themselves in at the 
moment they meet this young man. For the women at the tomb, the young man’s message 
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works to denounce, rather than deny, the current situation of the women. They are told to 
not be alarmed, and then he names Jesus as the one “who was crucified.” Both of these 
things happen before the young man declares Jesus’ resurrection (Mark 16:6). Most 
significantly, the women do not respond with immediate relief and hope, but rather are 
silent and scared for a bit longer. The understanding of the resurrection does not, and 
cannot, come immediately for this community, but rather they must mourn and name 
their experience of suffering in witnessing the crucifixion of Jesus. 
 The “Resurrection Stories” and testimonies of the women at House of Peace help 
to stretch the hopeful message presented in the Empty Tomb account even further. The 
hopeful message in the Empty Tomb account is presented in a very direct way and 
presented by a male figure. The time, space, people, and practices of House of Peace 
work in a similar way to open the possible futures for the women who are healing from 
domestic violence. Most significantly, the experiences and people which help the women 
to imagine their future as open are subtle and mundane. For one survivor, the practice of 
the “Resurrection Stories” project itself helped her to think more openly about the future. 
She outlines her mental process prior to painting and writing her narrative, 
Before I do that, I think on what I'm going to write and I myself am 
thinking how I feel because there are times that you don’t think about how 
you’re feeling. But when you have to think about what you’ll write you 
say “wow,” you organize your thoughts and then you realize that you are 
actually well and you have no problems, then I don’t have to put bad 
things, nothing negative, you have more positive things to say than 
negative and at that moment it is that you realize that you cannot put 
things that you don’t feel, you put more positive things that you feel, that 
you have and you realize that things are right with you.46 
 																																																								
46 Abril, Interviewed by Ashley Theuring, House of Peace, Chicago, November 2016. 
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In this description, Abril is telling us a number of things about the significance of the 
“Resurrection Stories” project for her own healing process. First, the project gives her 
space to reflect on her experience and how she is feeling, giving her an interpretive space 
to narrate her own story. She notes the importance of this “because there are times that 
you don’t think about how you’re feeling.”47 Second, this project gives her an 
opportunity to reflect on her own situation at the moment of the painting and writing. She 
notes that “you realize that you are actually well and you have no problems.”48 Here 
Abril expresses that in the space of writing her narrative and painting her cross she 
experiences a sense of peace or wellbeing. The hope that opens Abril’s future in this case 
does not come from an outside source, but rather Abril herself.  
 Abril notes that her open outlook on the world was a change from when she first 
came to House of Peace. There was a shift is her own worldview throughout her healing 
process. In the interview, she wondered about how the “Resurrection Stories” might be 
different if they were written when the women first entered the House of Peace rather 
than near the middle to the end of their stay. Abril thought out loud, “What happened was 
that we did the activity of the cross when we were in the middle of our time at House of 
Peace. If I had done it at first, I think I would have written very different things, but when 
we did it in the middle of our time at the House of Peace I felt different, I felt calm with 
myself […].”49 Abril continued to describe the state she had been in upon first entering 
the House of Peace and believed her anger would have been much more visible in her 																																																								
47 Abril, Interviewed by Ashley Theuring, House of Peace, Chicago, November 2016. 
48 Abril, Interviewed by Ashley Theuring, House of Peace, Chicago, November 2016. 
49 Abril, Interviewed by Ashley Theuring, House of Peace, Chicago, November 2016. 
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“Resurrection Story.” But by the time she designed her cross and wrote her narrative, she 
described her emotional state as much different. “I felt the most peaceful and looking 
forward, I felt like that, thinking positive things, I say that if we had had that same 
program when we arrived […] I think that we would have done another one in the end, so 
they could see the difference of how one comes and how we leave.”50 For Abril, the time 
and daily life at the House of Peace opened up her own future in a way that had not been 
possible within her abusive relationship. And this sentiment was able to be narrated and 
expressed through the “Resurrection Stories” project.  
 Abril’s experience of her shifting worldview is an example of the importance of 
space and time for hope to be cultivated and take root. The development of the proyecto 
historico acknowledges the need to denounce the suffering, naming the evil and 
experience, before the open future can be announced. As womanist theologian Emilie 
Townes notes, this is best done in a community setting. Townes writes, “Putting words to 
their suffering, the community could move to a pain or pains that could be named and 
then addressed. Lament is, in a word, formful. When done as communal lament, it helps 
the community to see the crisis as bearable and manageable—in the community.”51 The 
House of Peace, as an intentional community, creates a space in which the women are 
able to work together over time to name their experiences. What is revealed about hope in 
this “Resurrection Narrative” is that it is not only created from within healthy 
communities, but can be cultivated within everyday experiences and moments. While the 
																																																								
50 Abril, Interviewed by Ashley Theuring, House of Peace, Chicago, November 2016. 
51 Townes, Breaking the Fine Rain of Death, 23. 
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message given by the young man in the Empty Tomb narrative is ultimately hopeful, 
denouncing the crucifixion and announcing the resurrection, the imaginative lens created 
by the House of Peace women show that this message can come for a multitude of places 
including the self and daily life. 
Silent and Terrified: Hope Practices and Fragile Resurrection 
“[8] So they went out and fled from the tomb, for terror and amazement 
had seized them; and they said nothing to anyone, for they were afraid.” 
(Mark 16:8) 
 
 Mark’s “Empty Tomb” account ends with the three women fleeing the tomb in 
terror and amazement after receiving the message from the young man. They are given a 
message of hope, and yet in this moment, there remains a sense of fear and doubt. While 
biblical scholars52 debate the meaning and understanding of this final line for Mark and 
Mark’s community, the simple interpretation is these women are presented in a state of 
unease and the terror of the crucifixion remains with them. These women have 
experienced a harrowing past few days: witnessing to the execution of Jesus, following 
his body to the tomb, presumably being questioned on their connections to their friend 
and teacher, waking up early in the morning to care for his body, and, ultimately, finding 
the tomb empty except for an unknown young man. These events would have been a lot 
to process and the message from the young man would not have undone the traumatic 
aspects of their previous experiences. The hope that is related to the resurrection and 
healing does not negate the experience of suffering. As discussed above, the crucifixion 																																																								
52 See Chapter Four above. Also see Billings, “The End of Mark's Gospel,” 54.; Joynes, "The Sound of 
Silence,” 18.; Sawicki, "Making Jesus," 163-165.; Mitchell, Beyond Fear and Silence, 2. 
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and resurrection are two sides of our everyday reality, both are unending. One does not 
fully dispel the other. But rather the Empty Tomb presents us with a fragile resurrection 
moment, which leaves room for the inclusion of the suffering experienced by these 
women.  
 When re-imagined through the lens of the House of Peace “Resurrection Stories” 
and experiences of healing after domestic violence, this ending takes on an even more 
radical significance. As Alex García-Rivera argues in his work on the Catholic 
sacramental imagination, “The hallucinatory nature of the sacramental imagination snaps 
us out of the complacency of our everyday lives and reveals to us the very real danger of 
this world	and the need for innocence.”53 The sacramental nature of lived experiences and 
practices such as the “Resurrection Stories” and healing after domestic violence reveal 
what is at stake in the reading of the “Empty Tomb” narrative. Rather than reading this 
ending as pessimistic or despairing, the open-endedness of the Empty Tomb narrative in 
Mark can represents an imaginative narrative space. These spaces, moments, and 
experiences embodied by the House of Peace reveal “[…] the power of the sacramental 
imagination, the power to reach across insuperable odds, to claim back to the origins of 
all being to reimagine and re-create.” 54 The women of the House of Peace embody this 
power and reimagine the “Empty Tomb” space as a space of resurrection and fill it with 
their own experiences, imaginations, and hope. 
 																																																								
53 Alex García-Rivera, “Sacraments: Enter the World of God’s Imagination,” U.S. Catholic 59, no. 1 
(1994): 7. 
54 Alex García-Rivera, “Sacraments: Enter the World of God’s Imagination,” 12. 
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 House of Peace’s moments of healing are similar to the fragile resurrection of the 
Empty Tomb in that they do not fully overwrite experiences of suffering. The experience 
of domestic violence remains part of these women’s narratives even after their time at 
House of Peace. This is evident in the “Resurrection Stories,” many of which included 
images and metaphors of both suffering and healing. A number of “Resurrection Stories” 
depict symbols of transformation, which represent both sides of the narrative, death and 
resurrection, in one symbol. One displays the symbol of the butterfly, a symbol that has 
historically been utilized to represent the resurrection of Jesus and the promise of 
resurrection for Christians. Her story reads, “In this cross, I chose the symbol of the 
butterfly because it represents for me the transformation in my life. […] My resurrection 
is like the butterflies that have transformed until they can fly and have a new horizon to 
explore.”55 The symbol of the butterfly illuminates both the story of the cross/resurrection 
and the lived experience of abuse and healing by using a natural and easily recalled 
example of a caterpillar transforming into a butterfly. The caterpillar transforms inside its 
chrysalises becoming something completely different, but also forever marked by this 
experience. The experience of suffering and death is never completely overwritten, rather 
it is incorporated into the new imagined future. The resurrection is shaped by the 
crucifixion. In this same way, domestic violence is an experience which will continue to 
shape the women at House of Peace and their stories of hope and healing reflect that 
reality. 
																																																								
55 House of Peace, “My Cross: Transformation,” Resurrection Story, 2016. 
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 Another symbol of transformation utilized by one of the authors of the 
“Resurrection Stories” was the symbol of grapes becoming wine (or raisins). This author 
writes, “The grapes symbolize life transformations for me, the changes that turn grapes 
into wine or even raisins. Even though the grapes change shape, texture, and flavor, they 
continue being food that nourish. The same for us: our experiences transform us but our 
essence remains the same.”56 For this survivor, she narrates her lived experience as 
process of transformation, symbolized by both the cross and grapes. This experience has 
transformed her, but she also remains connected to both the person before and after her 
experience of abuse. The hope and healing in this metaphor is not something complete 
new, unconnected to what came before. Rather, the resurrection is a fragile shift into the 
present, towards the future, deeply rooted in the past. 
 When the “Empty Tomb” is re-imagined through the House of Peace 
“Resurrection Stories,” the women of the tomb’s terror and fear can be understood as part 
of the natural process of trauma healing. Resurrection cannot come too soon, or it will 
fail to be fully integrated with the experience of crucifixion. Mark’s “Empty Tomb” 
account depicts a fragile resurrection message, one which remembers the crucifixion and 
does not overwrite the suffering experienced by these women. While the narrative ends 
before these women begin their journey towards healing, integration, and resurrection, 
the audience witnesses the first step. These women seek out time, space, and community 
to mourn their loss. In the same ways that the women survivors sought out the healing 
space of the House of Peace, the women disciples came to the tomb to practice hope, 																																																								
56 House of Peace, “My Cross: The Grapevine, Love, and Life,” Resurrection Story, 2016. 
		
243 
which they planned to embody in their caring for Jesus’ corpse, and being present to the 
body and each other. They wanted to imagine a different way of experiencing Jesus’ 
death. The agency of these women, in their practice of caring for the dead, presented an 
opportunity for them to access God’s presence through each other, the young man, and 
his message. If the women had not chosen to leave their abusive relationships and come 
to House of Peace, they may have never experienced the healing and resurrection that 
they did. In the same way, had the women not been present at the tomb to practice hope, 
the fragile resurrection message of the “Empty Tomb,” may have been missed 
completely. 
Conclusion: The Embodied Imaginative Hope Revealed at House of Peace 
As seen above, the “Resurrection Stories” of House of Peace expand the practices 
and concepts of hope developed in the third and fourth chapters of this project. The hope 
revealed in the “Resurrection Stories” reimagines the crucifixion and resurrection in the 
context of domestic violence. The “Resurrection Stories” use the framing tale of Jesus’ 
crucifixion and resurrection to scaffold the women’s own experiences. By doing this, the 
women’s stories are brought into dialogue with the crucifixion and resurrection of Jesus, 
in a way, re-imagining the Gospel narrative from within the context of domestic violence. 
The aim, in scaffolding the ethnographic data of the House of Peace with the narrative of 
the “Empty Tomb,” was to allow the House of Peace case study to further resonate with 
the resurrection narrative, uncovering, challenging, and building an understanding of 
hope from the context of domestic violence and the sacramental nature of healing 
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practices. Specifically, what emerges is a re-imagining of Mark’s Gospel account of the 
“Empty Tomb” as shaped by the “Resurrection Stories” and interviews of the women of 
House of Peace. What has surfaced most significantly in this account is an understanding 
of hope that names evil and suffering, restores healthy relationships, is found in the 
presence of others and mundane or even obligatory tasks, explores possible actions for 
the here and now, and leaves room for imagination and doubt. 
Through a feminist re-imagining of Mark’s “Empty Tomb” narrative from within 
the context of domestic violence represented by the “Resurrection Stories” and interviews 
of House of Peace, this project makes three major claims about the nature of hope after 
domestic violence. First, hope requires naming evil and suffering while exploring 
possible action for the here and now. Second, hope requires an imagination that allows 
for an open future even in the presence of doubt. Most significantly, hope is practiced in 
community with others and can be found in the everyday, mundane tasks of life. This 
project claims that hope after domestic violence, as developed in the re-imagined “Empty 
Tomb” account through the House of Peace “Resurrection Stories,” is deeply connected 
to our ability to experience resurrection. The Catholic sacramental worldview at the heart 
of this project connects the practices of hope to our incarnational nature and ability to 
mediate resurrection for each other. As a result, this project puts forth an understanding 
of hope after domestic violence as “embodied imaginative hope.” 
First, practices of embodied imaginative hope name and denounce crucifixion and 
suffering while simultaneously embodying a hoped-for future. The practices of presence, 
witness, and mourning, observed in the House of Peace “Resurrection Stories” and the re-
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imagined “Empty Tomb” narrative, are examples of embodied imaginative hope which 
work to name suffering, denounce that suffering, and point towards a future way of 
being. Naming and denouncing suffering allows for the announcement of hope, which is 
developed in the context of the particular crucifixion. The hope which is announced is a 
hoped-for future which has not yet been realized and is perpetually renewed and 
renamed. Hope points to a promise of resurrection which is neither experienced 
immediately nor once and for all. The “Resurrection Stories” as a practice of embodied 
imaginative hope are designed and written by the women of the house, centering on their 
experiences of both suffering and healing. The narratives are testimonies to the realities 
of domestic violence, naming the suffering and point towards the possibility of 
subverting that particular evil. 
Second, hope after domestic violence is an embodied imaginative hope which 
practices a fragile resurrection, leaving room for doubt and continued suffering in our 
lived experience. Embodied imaginative hope maintains an open view of the future, but 
leaves room for doubt, embracing the ambiguous nature of our lives in which we 
experience serial crucifixions and resurrections. An embodied imaginative hope practice 
is one that recognizes this uncertainty in life and works to cultivate hope through 
relationality and imagination even within the moments of suffering and crucifixion. The 
“Resurrection Stories” do not deny the reality and continued existence of evil, in the 
same way that Weingarten’s “reasonable hope” leaves space for doubt and focuses on 
action in the present. The “Resurrection Stories” present a practice which works to 
narrate survivors lived experiences and leaves room for the expression of doubt. 
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Finally, hope is mediated sacramentally through relationships, communities, and 
everyday life. In moments of crucifixion, resurrection is mediated in the presence and 
accompaniment of others. Our human nature as created in the image of God and our 
access to grace through the Holy Spirit, allows us to be conduits for the presence of God 
for others in their moments of suffering and crucifixion. Expanding Pineda-Madrid 
“practices of resistance,” embodied imaginative hope can be practiced in obligatory or 
mundane task, like child-care. These practices can become subversive in the way 
womanist theologian M. Shawn Copeland argues Black women practiced verbal protest 
through sass during slavery.57 These practices of survival are not always “resistant” and 
may even look like submission to gender roles. But for the women at House of Peace, 
choosing to embrace and care for their children becomes a healing and radical way to 
object to the abuse which threatened their family’s survival. While no single instance of 
presence or hope practice is perfectly able to embody salvation or bridge the particular 
with the transcendent, presence to each other in fragile resurrection moments is salvific. 
While the “Resurrection Stories” are a good example of embodied imaginative hope for 
House of Peace, not all of the “Resurrection Stories” embody all of the above aspects, all 
of the time. That being said, House of Peace’s “Resurrection Stories” give us a unique 
opportunity to read Jesus’ crucifixion and resurrection through the experiences of 
survivors of domestic violence. In bringing these accounts to bear on one another, the 
Gospel resurrection account is re-imagine from within the context of House of Peace. In 
																																																								
57 Copeland, “Wading,” 121. 
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this way, Christian resurrection hope revealed in Jesus’ resurrection is also revealed and 
expanded in the embodied imaginative hope practices of House of Peace. 
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CONCLUSION 
Introduction 
 Feminists and theologians concerned with trauma have continued to bring the 
experiences of domestic violence survivors into the theological conversation. But this 
dialogue has remained focused on treating domestic violence as a theological problem 
and reexamining Christianity’s understandings of suffering and salvation in light of 
domestic violence. Some theologians have even excluded the symbols of the crucifixion 
and resurrection from their investigations, urging women to search solely outside 
Christian tradition for sources of healing, because of the long and often toxic history of 
these symbols. Rather than a rejection of the centrality of the crucifixion and resurrection 
in the Christian tradition, this project roots itself within the tradition, turning to theologies 
of hope, women’s experience, and scripture. This project rejects the claim that 
Christianity is based on the glorification of innocent suffering and aligns with Rosemary 
Radford Ruether’s claim that “Christianity has in it the seeds of an alternative theory, a 
theory of liberation, equality, and dignity for all persons.”1 Deeply rooted in feminist and 
trauma conversations, this project carries this feminist theological trajectory forward, 
addressing the practical theological questions domestic violence poses. Specifically, it 
asks how does domestic violence and suffering shapes our bodily and communal 
practices of hope and resurrection? 
																																																								
1 Radford Ruether, “The Western Religions Tradition,” 40. 
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 This project claims that hope is uniquely expressed in and through the experiences 
of women emerging from situations of domestic violence. By re-imagining Mark’s 
“Empty Tomb” through the narratives and experience of domestic violence survivors at 
House of Peace, concepts and practices of hope are brought into a new light. This project 
puts forth the argument that hope after domestic violence is an embodied imaginative 
hope in moments of fragile resurrection. The “Resurrection Stories” of House of Peace 
and the women gathering together to anoint the body of Jesus, both challenge a singular, 
extrinsic understanding of the crucifixion and resurrection events. Rather, our everyday 
experiences of suffering and healing are deeply rooted in the cross and resurrection of 
Jesus, making them practices capable of sacramentality and, in turn, the are revelatory in 
their representations of the Divine-Human relationship and the presence of God in 
suffering. Embodied imaginative hope in moments of fragile resurrection after suffering 
and violence, developed in this project, reveals the deeply sacramental nature of our lives, 
communities, and relationships.  
 A Catholic feminist practical theological approach to hope and resurrection 
reveals that humanity—as the body of Christ—not only participate in ‘salvation history’ 
but can embody salvation and hope in ourselves and for each other through witness, 
support, and presence.  
Moving a Catholic Feminist Practical Theology Forward 
 Catholic practical theology, as developed in the volume Invitation to Practical 
Theology: Catholic Voices and Visions edited by Claire Wolfteich, moves to uncover the 
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practical theological aspects of the Catholic tradition as well as make a particularly 
Catholic contribution to the field of practical theology. In their chapter, “Research in 
Practical Theology: Methods, Methodology, and Normativity,” Annemie Dillen and 
Robert Mager argue that our ability to access and study the crucial locus theologicus is 
achieved through practical theological research. Details about human experience, 
practices, and daily life are the data collected through practical theological research 
methods. In the same way texts, scripture, and written parts of the tradition are engaged 
in theology, so too must practices and daily life. This takes on particular significance and 
meaning for Catholic practical theologies because the Catholic worldview is sacramental. 
As Dillen and Mager describe,  
The Catholic principal of sacramentality suggests that in theory everything 
can refer to God, especially also within daily life. […] Love and abuse, 
cooperation and oppression, caring and suffering: good and evil are often 
inextricably woven together in the fabric of human experiences, and this is 
where God is celebrated, called for, or denied existence. The fabric of life 
is the fabric of practical theology.2  
 
Because all of human experience has the possibility of sacramentality, of being an 
outward sign of an internal truth about the Divine, Catholic practical theologians listen to 
and engage human experience as crucial, but often ignored, sources of theological truth. 
The Catholic sacramental worldview is also informed by an understanding of grace, in a 
positive view of creation anthropology. As Dillen and Mager explain, “Human practices 
refer us to the goodness of creation and may thus also lead to discovering the Creator.”3 																																																								
2 Annemie Dillen and Robert Mager, "Research in Practical Theology: Methods, Methodology, and 
Normativity," in Invitation to Practical Theology: Catholic Voices and Vision, ed. Claire Wolfteich (New 
York: Paulist Press, 2014), 319. 
3 Dillen and Mager, "Research in Practical Theology,” 319. 
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Our access to grace allows for human interaction with the Divine, creating the possibility 
for practices to shed light on the nature of the divine-human relationship. 
 Since the Second Vatican Council, Catholic theologians have had a resurgence of 
interest in the everyday faith and practices of the community, also known as sensus 
fidelium, or the sense of the faithful. The Vatican II document Lumen gentium helped 
pave the way for a renewed understanding of the Church as “the people of God,” re-
emphasizing the role of the community, laity, and everyday life in understanding the 
nature of God. This is possible because of the individual and communal connections to 
God provided through the works of the Holy Spirit. Lumen gentium names the laity the 
“common priesthood” in section 10, highlighting the role of the Holy Spirit, endowed 
through both the practices of the sacraments and by God through grace. Therefore, 
practical theology explores the sensus fidelium held within everyday practices and life in 
hopes to further develop both theology and practice. Dillen and Mager put forward that 
“Practical theologians study this sense of faith in a very broad and open way, as a flair for 
the ways of God in the world, not only as a source of consensus (or dissent) with the 
magisterium”4  
Preferential Option for the Poor in Catholic Theology 
 While all experience is capable of revealing the Divine within the Catholic 
tradition, particular persons and experiences have often held privileged positions 
throughout history. Feminist and liberationist theologians would argue that while the 																																																								
4 Dillen and Mager, "Research in Practical Theology,” 320. 
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historical Jesus lived and preached for the poorest in his community, as the Christian 
Church gained more power and control in the world, over time mainstream theology 
ignored the voices and experiences of the poor and marginalized privileging the life 
experience and reason of an elite few. In order to ensure the restoration of the Christian 
mission to the poor and marginalized, there has been a call to consider their lived 
experiences as a privileged theological voice. The “preferential option for the poor” is 
rooted in Catholic liberation theology and most recently reiterated by Pope Francis in his 
apostolic exhortation, Evangelii gaudium (The Joy of the Gospel). Pope Francis argues 
throughout this piece that without the poor considered centrally, the central message of 
the Gospels is misunderstood or even lost.5 In order to de-center long held assumptions 
and evaluations held within theology, Catholic practical theology looks to the theological 
insights of those closest to Jesus’ own life mission.  
 Similarly, within the field of practical theology, lies the danger of over-
emphasizing particular human experiences over others. Theologians bring their own 
traditions, worldviews, and assumptions to their work, sometimes uncritically reinforcing 
their own theological assumptions while ignoring other human experiences and insights. 
This critique was brought to the fore in the practical theological conversation by Rebecca 
Chopp, in her response to practical theology in the volume Formation and Reflection: 
The Promise of Practical Theology. Chopp argues that practical theology runs the risk of 
simplifying theology as the clean intersection of practice and tradition, falling into the 
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Paragraphs 186-216. 
		
253 
liberal project of Christianity, reinforcing a particular privileged worldview; a simple 
recipe of adding human experience to tradition (or vice versa). Chopp writes,  
the fundamental rootedness of much of contemporary practical theology is 
the liberal project of Christianity, a project that engineers a basic identity 
between two abstract referents for interpretation – human experience and 
Christian tradition—and that expresses this unity as the meaningfulness, 
meaning, and truth of authentic existence, masking the compliancy of 
Christianity with what Johann Baptist Metz calls bourgeois existence.6  
 
Chopp suggests, in response, a political, liberation, and feminist theological move, 
suggesting that practical theologians bring the poor and marginalized to the center of 
practical theological investigation. 
The Feminist Practical Theologies of Catholic Mujerista and Womanist Theologians  
 The turn to the lived experiences of women of color found in mujerista and 
womanist theologies is the practical theological move Chopp suggests. For several 
Catholic scholars in these areas, such as Ada María Isasi-Díaz and M. Shawn Copeland, 
the decision to site their locus theologicus with poor and oppressed women of color 
throughout history is based both on their rooting in liberation theologies, as well as their 
own Catholic worldviews. Obviously, liberation theologies have been strongly shaped by 
the Catholic worldview and concern for the poor and this is most clearly seen in the 
writings of Catholic feminist theologians, such as Isasi-Díaz and Copeland, working in 
these areas of mujerista and womanist theologies respectively. All of these various 
approaches—Catholic practical theology, womanist theology, and mujerista theology—																																																								
6 Rebecca Chopp, “Practical Theology and Liberation,” in Formation and Reflection: The Promise of 
Practical Theology, ed. Lewis Seymour Mudge and James Newton Poling (Minneapolis, MN: Fortress 
Press, 1987), 121. 
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are grounded in the lived praxis of individuals and communities, understand these 
practices and communities as sources of revelation, and are focused on norms of 
liberation, such as equality and the flourishing of all people. Isasi-Díaz explains, “What 
grounds Mujerista theology as a praxis? It is grounded by and arises from the lived-
experience of Latinas, which in turn leads to future lived-experience that enables and 
expresses our moral agency.”7 For Copeland intentionally turning to the particular and 
contextual subject of black women, rather than the white European bourgeois male 
subject which is camouflaged as universal, is the only way for theology to uphold Jesus’ 
preferential love for the poor. Copeland writes, “Privileging the black woman’s body 
makes claims specific and particular”8 allowing for theological claims to be made in light 
of a particular context for all bodies.  
 Mujerista theology, as named by Ada María Isasi-Díaz and further developed by 
other Latina feminist liberation scholars, such as Ivone Gebara and Nancy Pineda-
Madrid, explores the theological significance of the lives and voices of Hispanic/Latina 
women. Isasi-Díaz’s work argues for the theological exploration into the particular 
aspects of individuals and communities, rather than the systematic search for universal 
claims. Isasi-Díaz writes of mujerista theologians,  
Instead of attempting to present a universal voice, our attempt has been to 
point to the universal by being as specific as possible. Just as radical 
immanence is a different way of understanding what up to now has been 
called transcendence, so, too, the more specific and particular the voices 
																																																								
7 Isasi-Díaz, En La Lucha, 176. 
8 Copeland, Enfleshing Freedom, 2. 
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we present in Mujerista theology, the more they encompass the reality of 
all Hispanic women.9  
 
Isasi-Díaz uses ethnographic approaches to engage Hispanic women, treating her subjects 
as partners in knowledge and not objects of study. Rather than focusing on a quantitative 
method that turns the experiences of her community into raw data, she focuses on the 
individual voices and presents each in a way which contributes to their agency and the 
understanding of their own theological claims and practices.  
 From within the particular individual voices, there emerges pieces of transcendent 
meaning which connect to the larger community, society, and possibly universal human 
experience. Without paying closer attention to the individuals, this emerging meaning 
would be overlooked. The women, Isasi-Díaz interviews, “understand who they are and 
what they go through as something that goes beyond them, as something thing that has to 
do with the Hispanic community at large and with the whole of society.”10 Similar to the 
understanding of Catholic practical theology above, Isasi-Díaz understands the lived 
experience of Latina women as a source of theology and gathers that source through her 
mujerista methodology. “In short, knowledge synthesis is part of the method that 
Mujerista theologians use to gather the lived-experience of Latinas as the source of our 
theology.”11 It is through the “practical reality as they struggle to survive” that Latinas 
both practice and reflect on the theological meaning in their lives.12  
																																																								
9 Isasi-Díaz, En La Lucha, 81. 
10 Isasi-Díaz, En La Lucha, 82. 
11 Isasi-Díaz, En La Lucha, 105. 
12 Isasi-Díaz, En La Lucha, 21. 
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 M. Shawn Copeland’s womanist theology explores the Enlightenment turn to the 
anthropological subject and its shaping of our theology, critiquing the long standing habit 
of theologians to assume the theological subject as a “white male bourgeois Europeans 
being-in-the-world.”13 Similar to Isasi-Díaz, Copeland argues that, by studying the 
particular human experience of black women, theology can get a glimpse at the 
transcendent truth that can guide us to larger, broader claims within Christianity. 
Copeland writes, “To presume this project is to presume a new anthropological subject 
for the whole of Christian theology.”14 So, in turning to the anthropological subject of 
black women, the entirety of Christian theology is expanded and reimagined in light of 
black women experience.  
 At the center of Copeland’s womanist theology is the reimagining of Jesus’ body 
as the body of black women. This “lays bare both the human capacity for inhumanity and 
the divine capacity for love.”15 Copeland’s choice to turn the anthropological subject to 
black women is rooted in both the mission of Jesus and the nature of the Trinity. 
Copeland explains, the mission of Jesus “whose solidarity with the outcast and poor 
revealed God’s preferential love. That revelation directs us to a new anthropological 
subject of Christian theological reflection—exploited, despised, poor women of color.”16 
Jesus preferential option for the outcast becomes the norm by which theologians can 
discern which communities become their theological subjects. Second, Copeland turns to 																																																								
13 Copeland, Enfleshing Freedom, 89. 
14 Copeland, Enfleshing Freedom, 89. 
15 Copeland, Enfleshing Freedom, 1. 
16 Copeland, Enfleshing Freedom, 89. 
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the particular lived experience of black women, rather than treating human experience as 
universal, because “the creativity of the Triune God that is manifested in difference of 
gender, race, and sexuality.”17 Copeland argues that rather than a singular human subject, 
our theology must engage particular and specific human subjects since “Humanity in its 
diversity is a reflection of the community of the Three Divine Persons.”18    
 These theologians engage particular voices within their communities. Whenever 
theology engages ethnographic sources, such as the voices of the poor and marginalized, 
how the data is gathered, treated, and analyzed must be considered. For Isasi-Díaz, the 
interviews and observations she collects are not treated as “raw data.” She writes,  
I do not claim that the material presented in this chapter is raw data. Even 
with a concern not to shape what the women say according to my oven 
thought patterns and words, I realize that there is always some filtering in 
the process of selection and in the ordering of its presentation. Besides, 
some adaptation of what the interviewees have said occurs when it is 
transposed from oral to written form, and, in several cases, when it is 
translated from Spanish, ‘Spanglish,’ or Mexicano into English. The only 
corrective to the bias of 'the interviewer that can be introduced here is to 
recall once again the presuppositions and goals that undergird and help to 
form Mujerista theology.19  
 
For Isasi-Díaz, her identity as a Latina woman complicates her role as both an insider and 
outsider to the communities with which she works. Isasi-Díaz critiques the appropriation 
of theological knowledge from marginalized communities to address questions 
determined by outsiders or majority scholars. The problem lies in fitting marginalized 
experiences into pre-existing theological molds. She writes, “We believe this has led to 
																																																								
17 Copeland, Enfleshing Freedom, 2. 
18 Copeland, Enfleshing Freedom, 104. 
19 Isasi-Díaz, En La Lucha, 105. 
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distortions that have resulted in new ways of silencing these groups, such as using their 
experiences as examples to illumine answers to questions determined by those who 
control the systems, while never allowing the marginalized groups to pose the 
questions.”20  
 For Copeland, the embodied practices of black woman, as well as black Catholics, 
become her sources of theological revelation. In a chapter written as part of the edited 
volume on Catholic practical theology, Invitation to Practical Theology: Catholic Voice 
and Visions, Copeland makes the argument that the popular religious practices of black 
Catholic emerge from sensus fidelium, and are therefore the bubbling up of the 
communities understanding of the transcendent.21 In this chapter, “Weaving Memory, 
Structuring Ritual, Evoking Mythos: Commemoration of the Ancestors,” Copeland 
explores the practices of “Commemorating the Ancestors” at The Institute for Black 
Catholic Studies. Copeland argues that black Catholics are a particular and marginalized 
community because of their identity as minorities in both the black community and the 
Catholic community. Therefore, it is significant for theology to pay attention to the 
religious practices of meaning making of this community, because “These practices 
reflect African American Catholic spiritual pragmatism and practical theological 
agency.”22 These types of practices are life giving in their ability to make meaning and 
ground practitioners in their communities. 																																																								
20 Isasi-Díaz, En La Lucha, 81. 
21 M. Shawn Copeland, “Weaving Memory, Structuring Ritual, Evoking Mythos: Commemoration of the 
Ancestors,” in Invitation to Practical Theology: Catholic Voices and Vision, ed. Claire Wolfteich (New 
York: Paulist Press, 2014), 125. 
22 Copeland, “Weaving Memory,” 126. 
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 Similar to the mujerista methodology of Isasi-Díaz, Copeland’s womanist 
methodology is clear to maintain the particularity of the practices and communities she 
engages and refuse to dissolve the tensions between varying contexts. Rather than 
reducing minority community’s practices into the same frames of understanding used by 
white-male theology, Copeland sees the significant findings of her womanist 
investigations as helping to fill out the larger picture, filling the missing pieces. Copeland 
argues that “we can realize our personhood only in solidarity with the exploited, 
despised, poor ‘other.’”23 Here Copeland gives a moral call for how theologians are to 
engage the voices and practices of the marginalized. This is not the same as assimilating 
the other or co-opting the other’s wisdom, but rather “we retain particularity and self; we 
are not reduced by resentiment to projection or caricature. Rather, perhaps, a new and 
authentic human ‘we’ emerges in this encounter; yet, that new ‘we’ can only be realized 
in the gift of grace.”24  
  Isasi-Díaz argues that “Liberation theologies insist that the poor and the 
oppressed must struggle consciously to be agents of our own history. They must move 
away from being mere objects acted upon by the oppressors and become active subjects: 
moral persons.”25 The importance of liberation for both Isasi-Díaz and Copeland means 
that their methodologies must present ethnographic voices as legitimate theological 
sources, rather than speaking for a community. Therefore, the subjects of theological 
study are also part of the production of knowledge through the telling of their 																																																								
23 Copeland, Enfleshing Freedom, 89. 
24 Copeland, Enfleshing Freedom, 90. 
25 Isasi-Díaz, En La Lucha, 176. 
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experiences. The act of story-telling becomes a critical reflective action through 
challenging the status-quo.26 This project’s aim has been to listen for the theological 
questions, wisdom, and insight of a particular community, a domestic violence shelter 
known as House of Peace, while acknowledging the complicated nature of story-telling, 
interviewing, and observations in the midst of racial, language, and cultural gaps. Using 
qualitative methods, this project has held up the collective and individual experiences of 
these women in the form of a case study, to consider the effects of domestic violence on 
the nature and practice of hope. While this project does not claim to be one of mujerista 
or womanist theology, it is a Catholic feminist practical theological project, affirming the 
mujerista and womanist claims that out of particular lived experiences truth for the larger 
field of theology can emerge. Catholic feminist practical theology’s normative claim to 
attend to the voices of the poor and marginalize, with the aim towards liberation, drives 
this project to find where domestic violence survivors are participating in and creating 
practices of hope.  
A Catholic Feminist Practical Theological Project 
 At the center of all these various theological conversations—feminist, womanist, 
mujerista, and Catholic theologies—is the moral imperative of theology to turn to the 
stories of the “Crucified ones.” By incorporating the particular embodied experiences of 
the “crucified ones” of history into our theological conversations, our theology becomes 
aligned with the mission and intentions of Christ. The theology coming from the voices 																																																								
26 Isasi-Díaz, En La Lucha. 
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and experiences of the “crucified ones” is always contextual. And this project develops a 
contextual understanding of hope, resurrection, and healing after domestic violence as 
described by the Latina survivors of domestic violence at House of Peace. It is essential 
to not only hear and understand these communities, but also to respond with liberative 
action.27 In a variety of contexts, stories of the “crucified ones” have been silenced in 
public spaces because of the non-narrative, illogical, and disturbing forms they often 
take. The narratives, practices, and testimonies of the “crucified ones” are by their nature 
subversive to the status quo and disruptive to the privilege of a bourgeois “normal 
everyday” life experience. The reality is that when theology includes the testimony of the 
“crucified ones,” Christians are called to acknowledge the deep interconnectivity of all 
creation. If we acknowledge our deep connections, we will be unable to ignore the 
suffering of the other and we will be called to liberative action in response to these 
narratives. For example, when the women of House of Peace connect their experience of 
domestic violence and healing with the crucifixion and resurrection of Christ, Christians 
can no longer ignore domestic violence as a central issue in their communities. 
 Practical theology provides methodologies, structures, and an understanding of 
theology which enables theologians to access the voices of the “crucified ones” and the 																																																								
27 Feminist theologian, Rebecca Chopp, calls this ethical call the “poetics of testimony.” Chopp writes, 
“The poetics of testimony attempts to provide a particular account of the real—that which has been ruled 
out of court—and to morally summon a response.” (Rebecca S. Chopp, "Theology and the Poetics of 
Testimony," Criterion (Winter 1998): 10.) They “speak to the unspeakable, and tell of the suffering and 
hope of particular communities who have not been authorized to speak.” (Chopp, "Theology and the 
Poetics of Testimony," 6.) Because these testimonies have been silenced, the act of both testimony and 
witness are subversive and powerful. These practices of telling and listening become “discursive practices 
and various voices that seek to describe or name that which rational discourse will not or cannot reveal.” 
(Chopp, "Theology and the Poetics of Testimony," 2.) The practices of testimony and witness ultimately act 
as “an acknowledgement of our deep connectedness as humans and this calls us into account for each other 
and cannot be ignored.” (Chopp, "Theology and the Poetics of Testimony," 7.)  
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sacramental principle behind their practices. At the heart of this Catholic feminist 
practical theological project is the search for the liberative roots of Christianity found in 
the crucifixion and resurrection of Jesus, as well as, the crucifixions and resurrections of 
all “crucified ones.” As a theoretical framework, Catholic practical theology provides a 
methodical approach that balances the false dichotomy between an overemphasis on 
tradition and the overemphasis on practice. An inductive methodology (overemphasis on 
“what is”) begins with examining current practices as normative and then moves to apply 
those practices to religious theory. A deductive methodology (overemphasis on “what 
should be”) begins with religious tradition as normative and applies those norms to 
current observed religious practices. Practical theological methodologies which fall on to 
one side or the other of this dichotomy bring into question whether a true balance 
between these two types of theological sources is possible. Dillen and Mager argue for an 
“abductive” approach to practical theology, which focuses on “what could be.” This term 
is normally used to connect theory and practice in fields such as pastoral care and 
religious education.28 Dillen and Mager believe this methodology has potentials in 
practical theological research as well. They write that abductive reflection is able to 
“interact both with new knowledge from practice/experience and with alternative 
interpretations, so that what was previously present but hidden in the 
practices/experiences comes to light, revealing in fact new dimensions.”29 An abductive 
																																																								
28 See C.S. Peirce, “How to Make our Ideas Clear,” in The Nature of Truth, ed. M.P. Lynch (Cambridge: 
The MIT Press, 2001), 193-209. And C.A.M. Hermans, “Abductive Hermeneutics,” in Hermeneutics and 
Religious Education, ed. H. Lombaerts and D. Pollefeyt (Leuven: Peeters, 2004), 95-120. 
29 Dillen and Mager, "Research in Practical Theology,” 323. 
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approach requires imagination, allowing for hoped-for possibilities to be a part of our 
theological investigations.  
 The key to an abductive practical theological method is that neither tradition nor 
practices are considered “plainly normative”30 Rather the heart of an abductive Catholic 
practical theology is “conversion,” the healing of both practices and tradition within the 
subject.31 The Catholic worldview which includes sacramentality, sensus fidelium, the 
role of Holy Spirit, and grace, provides a robust approach to both practices and tradition. 
Within Catholic practical theological research “both practices and theories/traditions are 
critically challenged to evolve.”32 Conversion also assumes an open heart and mind to 
being changed. The evolution or healing of both practices and tradition is possible 
because of the Divine’s active role through the Holy Spirit in creation. 
 Practical theology approaches theological questions through an abductive 
methodology, imagining what could be by looking to the sacramentality of practices, 
facilitated by the Holy Spirit and grounded in the sensus fedelium, revealing theological 
truths in their most particular and contextual forms. In an unending conversation between 
context-based practices and the larger Christian tradition, Catholic Feminist practical 
theology’s methodology privileges the voices, experiences, and practices of the “crucified 
ones” as a significant and transformative source of theology. Ultimately, the Catholic 
feminist practical theological methodology and this project do not see a strict division 
between human action and God’s presence in history. The sacramental principle as well 																																																								
30 Dillen and Mager, "Research in Practical Theology,” 323. 
31 Dillen and Mager, "Research in Practical Theology,” 323. 
32 Dillen and Mager, "Research in Practical Theology,” 324. 
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as ur access to grace through the Holy Spirit, allows for sensus fedelium to reveal our 
practices of witness, support, and presence—practices of resurrection and hope—as 
deeply connected to God. This project and methodology upholds a sacramental 
worldview expressed in Nancy Pineda-Madrid’s statement: “human history utterly needs 
God for its sheer existence.”33 
 This unique approach to practical theological investigations, my own background 
in Catholic theology, and the House of Peace’s Catholic identity have combined to 
provide a strong theoretical framework for this project. This project, as a work of 
Catholic feminist practical theology, uses as abductive approach, looking at the could be 
futures created by current practices of hope in the wake of domestic violence in direct 
dialogue with the Markan Gospel tradition. The women of House of Peace seek to 
radically live into an imagined future life, where they are able to grow and flourish in the 
loving relationships of both their families and communities. This project’s abductive 
approach centers these women’s salvific experiences, working to uncover practices of 
hope and heal the tradition of resurrection. More specifically, this project continues the 
Catholic practical theological conversation forward by bringing the feminist, mujerista, 
and womanist methodological concerns for the central positioning of women’s 
experiences in theological reflection and exploration. 
																																																								
33 Pineda-Madrid, Suffering and Salvation, 128. 
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Continuing the Feminist Conversation: Hope After Domestic Violence 
 Over the last forty years, feminist theologians have worked to uncover the long 
and complicated relationship the Church has had with gender inequality. Much of 
feminist theologians’ early writings were focused on breaking the silence around abuse 
present at all levels in the Church and the larger society. Feminist scholars, such as 
Rosemary Radford Ruether, Joy Bussert, and Marie Fortune, worked tirelessly to expose 
hierarchal structures and theological assumptions which continued to exacerbate the 
suffering of women in the Church and society. Theological questions of God’s presence 
and power, suffering, evil, forgiveness, atonement, and salvation became of central 
concern for scholars dealing with issues of gender-based violence. These theological 
responses focused on naming the problem of domestic violence, pointing to the role of 
the perpetrator, problematic atonement theories which glorified suffering, the poor 
responses and lack of education of the clergy, and the silence of the community.  
 As womanist ethicist, Traci West, discussed in chapter three, pointed out in her 
work, Wounds of the Spirit, these early feminist conversations around violence left out 
the factor of race, ignoring a key feature of Black women’s context. 34 In the search for 
theological hope after domestic violence, the survivor’s context, including race, shape the 
effects, outcomes, and healing processes of survivors. Continuing the feminist theological 
conversation around domestic violence forward, this project chooses to stay within one 
context, that of House of Peace, in order to move beyond diagnoses, turning to current 
responses and practices of a community wrestling to find hope, healing, and resurrection 																																																								
34 West, Wounds of the Spirit, 113. 
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in the wake of domestic violence. Expanding both the feminist and womanist 
conversations by looking at the modern day experience of Latina survivors of domestic 
violence in Chicago, this project would not have been possible without the past forty 
years of feminist and womanist work to expose the problems of domestic violence and 
the importance of context in shaping these experiences. The particular “crucifixion” that 
is the experience of domestic violence calls for an equally particular understanding of 
“resurrection.” This project turned to the suffering and healing narratives of the survivors 
at House of Peace in order to re-imagine a feminist reading of the Gospel of Mark’s 
“Empty Tomb,” uncovering a resurrection and hope in light of domestic violence. This 
re-imagining allowed several theological aspects of hope and resurrection to be brought 
to light, which will in turn shape how hope and resurrection are practiced into the future. 
 This project reinforced the liberationist call to name and denounce suffering, 
highlighting the role of witness. In both the House of Peace “Resurrection Stories” and 
the re-imagined gospel narrative, the role of sharing and hearing testimonies of suffering 
are crucial parts of healing and being able to practice hope after domestic violence. The 
practices of witness and story-telling connect individual experiences of crucifixion to a 
larger reality of suffering in the world, naming and denouncing systemic evils which are 
antithetical to the hoped-for future. Domestic violence has no place in the Kingdom of 
God and must be rejected in the same way that the resurrection rejects the crucifixion. 
The future, into which Christians are called to live, is egalitarian and both women and 
men will flourish as equals. In order for this proyecto historico to be realized, practices of 
hope must name and denounce the current reality of domestic violence. As revealed in 
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both House of Peace narratives and the re-imagined Empty Tomb narrative, there is a 
period of mourning, witness, and naming the crucifixion before resurrection. In 
connecting domestic violence to the crucifixion experience, suffering of domestic 
violence is not justified, glorified, or legitimized, but rather exposed as injustice. In this 
same way, Jesus crucifixion is relit as unjust and rooted in systemic evil.  
 This project also reveals hope and resurrection after domestic violence to be 
mediated by our relationships with others. The practice of accompaniment was central to 
both the House of Peace and re-imagined gospel narrative. Specifically, the example of 
building healthy relationships between mothers and children was one practice that 
revealed the possible depths of human compassion and empathy, even in less than ideal 
situations. These types of deep, healthy personal relationships in our lives mimic the type 
of relationship God wants with us. In this same way, those who help us to practice hope 
in our times of suffering mediate the presence of God in those moments. In both the 
“Empty Tomb” and House of Peace narratives, the presence of God is revealed in those 
who are present in our darkest moments. For the women of House of Peace, the people 
who accompanied them through their healing process—the director, the other women at 
the house, the larger community, and their children—were the companions that helped 
them to move them towards healing. The House of Peace “Resurrection Stories” even 
highlighted the importance of strengthening the self in order for healing to take place. In 
the re-imagined “Empty Tomb” narrative, the women find the tomb empty of Jesus’ 
body, they also find a space filled with possibility, each other, and the young man with 
his message of hope. In both cases, Jesus’ resurrection and the healing process after 
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domestic violence, resurrection is mediated by our relationships with ourselves and each 
other, 
 Finally, hope after domestic violence is accessible through embodied, imaginative 
practices which allow practitioners to cultivate their own sense of agency from their 
embattled positions within situations of suffering. In this world, resurrection and hope are 
not experienced once and for all, rather we find more transient hope in our daily lives. In 
those moments of fragile resurrection, survivors can practice embodied imaginative hope, 
even though suffering and crucifixion may still be part of their lives. Hope is mediated 
through our relationships with others, and in order to access that hope we must have 
agency to practice resurrection. All of these aspects of hope after domestic violence 
together paint a picture of a process of healing and resurrection which is ongoing, based 
in healthy relationships, community oriented, and embodied. How are feminist 
theologians and Christian communities to move forward this with knowledge about the 
nature of hope after domestic violence?  
 One key contribution this project makes to the future feminist theological 
responses to domestic violence is that we must go beyond the education of our clergy. 
The entire Church, the body of Christ, must be involved in the practice of resurrection. 
An individual pastor in a community cannot provide the type of ongoing, relational, and 
community support that survivors of domestic violence, or anyone, need to experience 
and practice hope. Domestic violence isolates and diminishes individuals, disconnecting 
survivors from themselves, others, and God. In order for those relationships to be 
restored, an entire community must help individuals practice hope. A singular, internal 
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event of individual strength and grit is not healing or resurrection; we are not resurrected 
once and for all, but rather must live into resurrection in our communities. By this same 
token, this is not the sole responsibility of one clergy person; the Christian community—
as the Body of Christ—must work together to create a context in which domestic 
violence is neither tolerated nor ignored. It is not just the work of a few elite leaders, but 
the rather work of whole communities.  
Catholic Feminist Practical Theology’s Contributions to Trauma Theology 
 Feminist theologians working in the area of trauma and engaging theological 
questions around gender-violence, such as Jennifer Beste, Flora Keshgegian, and Serene 
Jones, have worked to name abuse as a theological problem, and point to theological 
responses such as communal narrating, remembering, and imagining. This project is 
rooted in and contributes to this conversation by bringing a Catholic feminist practical 
theological approach to the theological questions uncovered by trauma scholars. 
Beginning with the foundation laid by feminist thinkers, such as Marie Fortune and 
Judith Herman, this project reads the experience of domestic violence as a theological 
problem. Then, bringing the conversation forward, this project investigates current 
practices of healing after trauma, specifically, contributing to the field of trauma theology 
by developing a sacramental worldview, highlighting the importance of context in 
naming trauma and response through a preferential option for the poor, and re-imagining 
the gospel narrative, all in light of healing after domestic violence. 
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 This Catholic feminist practical theological project is conducted from within a 
sacramental worldview, in which lived experience is not only an important dialogue 
partner for theological investigation but central to our ability to access God. A 
sacramental worldview is supported by both practical theology and Catholic theology, 
both of which see our daily lives and practices as external signs of internal truths. While 
not all practices or actions are “Sacraments,” creation is infused with God; humanity is 
created in the image of God and connected to the Holy Spirit, allowing for human 
experience and reason to be a source of revelation. Trauma theology has always been 
situated in the lived experience of trauma, but this project, as one of practical theology, 
engages particular practices as possible sources of theological revelation, turning 
specifically to the practices of resurrection at House of Peace and the “Empty Tomb” 
narrative for theological insight. 
 This Catholic feminist practical theological project also upholds the preferential 
options for the poor central to both Catholic and feminist theologies. Trauma theologians 
have always engaged the voices and experiences of the traumatized and this project 
continues to develop this ethical norm, incorporating the mujerista and womanist 
privileging of the voices of women of color and investigating the role of race and class in 
experiences of trauma and healing. Liberation and Catholic theologians have highlighted 
the necessary centrality of the “crucified ones” in the Christian tradition and this project 
pushes trauma theology to consider the preferential option for the poor as a theological 
norm and central part of discerning which experiences of trauma should be privileged in 
theological investigations. The women of House of Peace, as mostly Latina immigrant 
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women, are particularly susceptible to violence and face a number of barriers in their 
healing processes particular to their race and class. Rather than investigating trauma as a 
universal experience, absent of its context, this project pushes trauma theology to 
consider the contextual shaping of trauma. Feminist and womanist scholars, such as Traci 
West, have called for their white colleges to pay attention to the contextual particulars of 
trauma, and this project helps to continue that conversation forward.  
 Finally, the practical theological nature of this project means that there is a 
constant interplay between tradition and practice, continuing the theological conversation 
about trauma past the diagnosis stage of trauma as a theological problem. This project 
begins situated in the tradition of hope theology and various contextual understandings of 
hope, paying particular attention to feminist, womanist, and Latina theologies. Then the 
gospel narrative of the “Empty Tomb” is read in light of these feminist hope theologies. 
Finally, the particular context, practices, and narratives of crucifixion and resurrection 
found in the House of Peace “Resurrection Stories” are employed to construct a lens 
through which the “Empty Tomb” narrative of Mark is re-imagined in light of domestic 
violence. This Catholic feminist practical theological project weaves together contextual 
understandings of hope and the Christian resurrection tradition in such a way as to 
advance trauma theology’s diagnoses of gender abuse and suffering as a theological 
problem towards a conversation which reimagines both current and traditional practices 
of resurrection as possible ways of responding to trauma. 
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Implications for the Future Contours of Hope and Its Practice 
 In developing a Catholic feminist practical theological approach to hope and 
resurrection, this project contributes to the theological conversations around domestic 
violence, trauma, and our ecclesial responsibility to issues of suffering. The concepts and 
practices of embodied imaginative hope found at the center of healing after domestic 
violence reveals a hope that is radical in its ability to naming evil and suffering while 
exploring possible action for the here and now, fragile in its transience, imaginative in its 
ability to open the future while leaving room for doubt, and embodied by individuals and 
communities in the mundane tasks of life. Embodied imaginative hope in moments of 
fragile resurrection have large constructive theological implications for themes such as 
crucifixion and sin, as well as, practical implications for daily practices and 
understanding the role of the Church in healing. 
 Fragile resurrection incorporates women’s experience of suffering and domestic 
violence, acknowledging that resurrection is ongoing and not once and for all. Similarly, 
this points to a more fragile understanding of the crucifixion; a fragile crucifixion does 
not have the final word and is transient in nature, coming and going at different times in 
our lives. While not fully explored in this project, the implications of an imaginative hope 
for the resurrection also shapes the meaning and significance of the crucifixion. If 
resurrection is not a singular and extrinsic event, neither is crucifixion. In our lived 
experience, we are neither free from suffering nor is it totalizing; crucifixion is also not 
once and for all. The crucifixion may be reimagined as something that stretches both into 
the past and future, beyond Jesus’ context. Jesus’ death, executed as a criminal of the 
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Roman Empire, was contextual and driven by systemic evil. Developing a Christian 
understanding of crucifixion that looks beyond the single context of Jesus, the same way 
that resurrection is understood in this project, may allow us to name evil and suffering 
more precisely and remove God’s problematic role in the death of his child. A reading of 
the crucifixion which expands it beyond the cross of Jesus, allows hope to seep into the 
wood of the cross, without justifying or glorifying the act of suffering itself. Can there be 
a reading of the crucifixion shaped by the imaginative hope of the resurrection, which 
allows us to see God’s presence even in the very moment of crucifixion? Is the future 
resurrection hinted at in the presence and witness of the women who stood at the foot of 
the cross in the same way their presence at the empty tomb carries the trauma of the 
crucifixion into that space? The claims about hope, resurrection, and salvation at the 
center of this project certainly hint at implications for future Catholic feminist practical 
theological explorations of suffering, crucifixion, and sin.  
 This project highlights the importance of practices of resurrection and the 
community’s role in embodying hope after domestic violence. There are certainly 
implications for the role of church communities in responding to domestic violence and 
suffering as a wider event. Specifically, resurrection is mediated through the community 
and without the larger “Body of Christ” playing a role in practicing resurrection the 
Church cannot function in its role to mediate salvation. This sacramental worldview, at 
the heart of this project, implicates the central role of the Church in practicing and 
mediating resurrection. As “the Body of Christ,” and an important source of hope, the 
Church community must practice resurrection. Healing after trauma is not the job of an 
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individual, nor is it feasible for only a few key players, such as pastors, to carry this 
burden for the entire community. Rather, the larger community must practice resurrection 
if the Church is to truly mediate salvation.  
 This is not to say that all church communities need to incorporate the 
“Resurrection Stories” practice from House of Peace. Practices of hope are as contextual 
as suffering and salvation. Each community must discern how hope can be embodied for 
its community. This job would require naming and diagnosing the suffering and 
crucifixions of each particular community. Also, this discerning process is never ending. 
Communities change and the problems they face also change. The Church, as the body of 
Christ, must adapt and discern, naming suffering and practicing resurrection over and 
over with every new crucifixion. Will this create an ever-shifting set of practices with no 
set tradition, uprooting the entire Church? This and other questions point to the important 
future work this Catholic feminist practical theological project has exposed. The 
Eucharist, as a core symbol of the human-Divine relationship mediated through the 
Church’s unity, will continue to function as the central example of the sacramental reality 
of the world, and help to ground a community in an ever shifting sacramental landscape. 
But church communities must make a renewed effort to embodied imaginative hope in 
moments of fragile resurrection in order for the “Body of Christ” to embody the Kingdom 
of God and respond to the daily crucifixions of the most vulnerable in our communities. 
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